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ABSTRACT 
Title: THE JESUS PRAYER FOR PENTECOSTALS: A FRESH PROPOSAL FOR 
SPIRITUAL FORMATION IN THE PENTECOSTAL CHURCH 
 
Author: CHARLES T. DAWES 
Degree: Doctor of Ministry 
Year: 2013 
Institution: George Fox Evangelical Seminary 
 
Pentecostal spirituality continues to gain momentum globally, but this expansion needs to 
be undergirded with spiritual formation practices that connect it to the broader Christian 
tradition without compromising Pentecostal heritage. This dissertation offers the Jesus 
Prayer as a fresh proposal for spiritual formation in the Pentecostal Church. The Jesus 
Prayer is based scripturally in the Lukan parable of the tax collector and the Pharisee 
(Luke 18:9-14). The prayer’s historical roots can be found in the mystical spirituality of 
the Desert Fathers and is an intricate part of Eastern Orthodoxy. Similarities between 
Pentecostalism and the Eastern Orthodox tradition are explored in this work to determine 
if the Jesus Prayer is a viable practice for Pentecostal spiritual formation.  
 Chapter One introduces the theme of testimony in the Pentecostal tradition and 
the framing narrative for this work—my spiritual journey. I was born into a family that 
attended a Pentecostal church; therefore, my family, my church, and the spirituality of 
three influential individuals in the context of their relationship to the broader Christian 
tradition formed me. 
 ix 
 Chapter Two addresses the biblical foundation of the Jesus Prayer found in 
Luke’s gospel. In addition to this particular passage, the theme of inclusivity in the 
prayers and parables in Luke are examined in order to provide a more robust 
understanding of the writings surrounding the parable of the tax collector and the 
Pharisee.  
Chapter Three surveys the history of the Jesus Prayer beginning with its roots in 
the spirituality of the Desert Fathers to its formal articulation later developed in Eastern 
Orthodoxy. Key historical contributors are examined along with the role that the Jesus 
Prayer plays in hesychasm.1 The chapter concludes with the theological and practical 
applications of the Jesus Prayer.   
Chapter Four examines the history of Pentecostalism and a Pentecostal theology 
of prayer. Attention is given to Pentecostal spirituality and the phenomena of spirit 
baptism and glossolalia. These sections provide the opportunity to understand the 
background of the Jesus Prayer and the parallels that it has with Pentecostal spirituality. 
A Pentecostal theology of prayer is constructed by adapting ideas of Richard Foster, well-
respected author of Celebration of Disciplines and a trusted voice in this generation 
regarding spiritual formation.  
Chapter Five makes the case for the use of the Jesus Prayer as a means of 
formation for Pentecostals. Similarities between Eastern Orthodox and the Pentecostal 
church are highlighted. The Jesus Prayer and Pentecostal prayer are compared in order to 
establish the Jesus Prayer as a spiritual formation practice for Pentecostals. 
                                                
 1 Hesychasm is defined as “inner stillness” and is an intricate part of Eastern Orthodox spirituality. 
The Jesus Prayer is a foundational prayer for an individual that desires to cultivate stillness in his/her inner 
life. 
 x 
Chapter Six concludes the dissertation by summarizing the argument and 
proposing further areas of research with practical applications for the research.  
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CHAPTER 1 
INTRODUCTION 
 
I am always fascinated when someone from a non-English speaking heritage grows up 
without speaking his/her family’s native tongue. It seems like something integral to 
his/her identity is missing. I have been in a Pentecostal church since the age of two. It is 
my heritage—with extended times of worship, the urgency of the imminent return of 
Christ, and speaking in tongues. I grew up in the midst of Pentecostalism but lacked the 
native language. Every now and then I dared to ask questions about speaking in tongues, 
but it was not until I read the book of Acts and prayed for an encounter with the Spirit 
that my spiritual reality began to shift. I was eighteen years old when I was baptized in 
the Holy Spirit. It was a Tuesday night during a youth service made up of youth groups 
from around the nation. I was off in the corner during a worship service and found myself 
getting lost in the moment. Thousands of people filled the room, but it was as if I was 
alone. My mind was fully present in the moment, and I began to sense the nearness of the 
Spirit. With each prayer and song of worship offered to the Lord, a new vocabulary 
emerged in my mind. It was a language unknown to me, but it was as real as the words 
that I was singing. Alone in the corner my worship slipped from English to embracing a 
language baptized by Heaven.  
 
 
My Pentecostal Testimony 
 Native to the Pentecostal tradition is the use of testimonial stories, like the one 
above, to declare the faithfulness of God as well as to establish theology. Scott Ellington, 
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a scholar in the area of Pentecostal worship and practice writes, “Early in the Pentecostal 
movement a time for personal testimony has been an important part of the worship 
service. It is an open time for the individual to share the saving deeds of God in and 
among the community.”1 This use of testimony to recall and declare the deeds of God 
forms an oral tradition, which is an important part of the Pentecostal movement and 
serves as the meta-narrative for this dissertation. Each chapter, therefore, begins with a 
short vignette representing a small sample of my Pentecostal testimony.  
Some of my fondest memories are of my family sitting around Grandmother’s 
piano where I listened to Mom and her sisters sing hymns and spiritual songs. This was 
how we rehearsed our theology. The singing was a blend of three-part harmony, and it 
was accompanied by the telling of stories about the goodness of God that had sustained 
us in moments of pain and trial—“Oh Happy Day!” The music of the church was the 
melody of home. My grandmother was a founding member of our church and frequently 
shared stories of how her mother was shunned from a mainline denomination after an 
encounter with the Spirit.2 My great-grandmother’s newly found expression of worship 
birthed a new dimension in her spirituality causing her to be without out a church. The 
rejection she experienced became our family’s religion.   
Although I wear parts of my spiritual heritage as a badge of honor, certain 
elements embarrass me. Pentecostalism is founded on a passion and dependence on the 
Lord that radically formed me, but sadly this “formation” took place in an ecumenical 
                                                
 1 S. A. Ellington, "The Costly Loss of Testimony," Journal of Pentecostal Theology 8, no. 16 
(2000): 1. 
 
2 Steven M. Fettke provides insight to the role of the laity in the church. His work reminds me of 
what I saw exhibited in my family as they gave their life to the local church. God's Empowered People: A 
Pentecostal Theology of the Laity (Eugene, OR.: Wipf & Stock Publishers, 2011). 
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vacuum. Our Sunday drive to church took us down a road that our family called “Church 
Row.”3 In one and a half miles there were two Lutheran churches, a Catholic church, an 
Anglican Church, a Church of Christ, a non-denominational congregation that met in a 
local high school, and at the crest of the hill, a Mormon Temple. I remember thinking, 
“Amazing how all of those people are missing heaven, since they are not a ‘full gospel’ 
or ‘spirit-filled’ church.” I am certain that my church did not explicitly endorse this 
belief, but I am equally certain that it was implied. When one of those churches was 
mentioned among our folks, the looks, the grins and the smirks that I saw communicated 
far more than words did. When I asked questions about those other churches, the answers 
about them would vary. I was often told about our theological differences—especially 
their lack of belief in the Spirit, which was code for “they do not speak in tongues.” My 
inquisitive nature was not satisfied with these simple and dismissive answers. 
The only distinctions that I was aware of were that they did not speak in tongues 
and they did drink alcohol. In my youth, more emphasis was placed on baptism in the 
Spirit and the immanent return of Christ than on other doctrines. With each drive down 
Church Row, I wondered, “How are all of these churches missing it? How could we be so 
far apart when we seemed so similar?” Rather than looking for connections between us, I 
got in conversations about how the Lord’s return was bound to happen at any moment. 
Our theological and ecclesiological approaches were rooted so deeply in eschatological 
matters that there was no time to meander through history to make the needed 
connections with our larger historical heritage.  
                                                
 3 This area is known as the Four-Corners in Orlando. It is an affluent area that has seen a real 
estate surge in the past twenty years. There are approximately ten churches within two square miles. 
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In the midst of this narrow understanding of Christianity, my youth was filled 
with services that were moving and genuine. Spiritual formation took place around the 
altar and in my pastor’s office. The altar was a place where the Spirit of the Lord was free 
to roam and penetrate the deepest recesses of my heart. My pastor’s office was a place 
where my questions where permitted to wander from topic to topic. 
As I reflect on the years in my church and my development as a disciple of Christ, 
there is a feeling of both joy and frustration. Joy from the wonderful bond with people in 
my church—relationships filled with grace and encouragement. My relationship with my 
pastor was filled with great memories of friendship that provided dialogue and freedom 
to be myself—to ask questions and then ask some more.  
Despite the positive rapport and fond memories, a frustration remained about the 
artificial experience of not appreciating the present. A lack of emphasis was placed on the 
formation process in the life of a believer. We were either replicating experiences to 
reproduce a spiritual phenomenon or looking forward to other worldly eschatology. For 
the Pentecostal church in which I grew up, experience was the primary educator. Past 
experiences served as the road map for what to avoid and what to try to replicate. If an 
experience had been successful then we would repeat it and hope it would bring another 
victory  
Escape was another preferred methodology of faith. The songs that I heard were 
filled with language desiring an escape from this life to the next. “I’ll Fly Away” for me 
was not just a song about the eschaton, but it was a damning of the present reality. It was 
songs like this that filled my mind with frustration. 
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I loved my church, but longed for something more. My personality thrives on 
experience, yet there was a desire for more robust experience—encounter that was deeper 
spiritually and intellectually. My understanding of the family of God was limited to my 
church. 
 
College Years 
 When I began undergraduate studies, I learned for the first time the history of 
Christianity apart from my family’s stories and their lessons from their personal history 
in church. During my first Church History class the name Martin Luther was discussed—
thinking it was odd that they dropped the “Junior” from his name. I knew Martin Luther 
King Jr. was a leader in the civil rights movement but was unaware that he was also 
involved in the Protestant Reformation. He was a better leader than I had given him credit 
for! I was not far into the course when I realized that Martin Luther was not in fact the 
same person as Martin Luther King, Jr. I sat there feeling out of touch, wondering why I 
never heard about this other Martin Luther; one who so definitively influenced Church 
history and the structure of the Church. It is not an exaggeration that prior to my 
undergraduate degree I had never heard the names of Martin Luther, John Calvin, or John 
Wesley. It seemed to me that in my church there was an underlying disdain for Church 
history and an equally pressing need to see Pentecostalism as a part of the grand story. 
This was revealed in those ignorant statements that I grew up hearing such as, “They 
aren’t a full gospel church.” I was awakened to a broader horizon. 
Southeastern College provided a safe context for me to explore the family tree of 
faith. Although the college is denominationally affiliated with the Assemblies of God, it 
was a place that enabled me to see the beauty in the different expressions of faith in 
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Jesus. The chapel services were filled with powerful moments of worship and preaching 
that were certain to be life changing. This was the “normal” paradigm I had grown 
accustomed to in my church. Services and altar time were the catalyst for growth and 
formation. In regards to the worship services, the experience from my youth and college 
were similar. The difference was an introduction to key figures in history that shared a 
similar spiritual commitment to what I knew in Pentecostalism. The college provided an 
introduction to the historical dimension and a safe place to explore connections beyond 
my church. My previous lack of historical knowledge about centuries of Christian 
tradition was like looking at the horizon through a straw—the narrow view prevented me 
from being able to appreciate the entire body of Christ. I had a glimpse, but in reality 
what was missed was more significant than what was experienced.   
In my first semester of college I was met by three voices that have forever 
changed my life: Dan Schoonover, Matt Huett, and Dr. Mike Rakes. These voices 
provided new lyrics to be sung over the melody that had been played for years in my 
grandmother’s house. My understanding of what it meant to be Pentecostal was about to 
change.  
Dan substituted for a Pastoral Counseling class I was taking, and as he lectured 
about the role of a pastor, my heart was awakened. He spoke about pastoral ministry in a 
way that was entirely new to me. After that class we began to meet for lunch every week 
or so. Our conversations went from one end of the spectrum to the other. Those 
conversations made me want to be better. If we were talking about marriage, I left with a 
desire to be a better husband. The way he talked about parenting his children made me 
want to have kids and be that kind of dad. We talked about our Pentecostal heritage, our 
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experiences in churches, and he slowly expanded my understanding of the broader 
Christian landscape. Dan helped me see that every part of life was sacred, an opportunity 
to see God at work, and to allow that work to be in the inner parts of my life. According 
to Dan, living prayerfully was as important as prayer itself. He was a steady presence and 
voice for my journey. Each lunch made me eager for the next one. I left our meal times 
together more hungry than when I arrived. I wanted to love deeper and know more about 
God and the family of which I was a part. 
Matt worked in Student Life at Southeastern College and joined the college after 
serving in a local church. Matt has a personality that fills a room, but one that does not 
leave you on the outside looking in. He is a southern gentleman from Alabama whose 
jolliness is a gift; his mind a treasure. My initial meeting with Matt seemed random, but I 
wanted to know him. He had a reputation with the students and was extremely 
approachable. Our conversations were similar to the ones that I was having with Dan. I 
enjoyed hearing Matt tell stories from his small town in Alabama and his local church. 
These stories made my traditional church seem progressive in comparison. We had a 
bond that was immediate. Whereas dialogue was the method of Dan’s mentoring, Matt 
used books. In every conversation he brought up various authors and invited me into the 
conversation that these readings created. It was interesting for me to see Matt who came 
from my tribe, but who possessed a richness unfamiliar to our tribe. This was both 
intriguing and inviting. His language overflowed from wells that were deeper than the 
early twentieth century.  
Much of my time with Matt was spent listening. Matt dealt knowledge like a 
pusher deals drugs; he gave just enough to make you want—need—to come back for 
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more. He was tactical in our conversations. It is clear to me now that he had an idea of 
where I was headed, perhaps because this was a similar path that he too walked. Though 
Matt mentioned numerous book titles and names of people in our conversations, it was a 
book by Tony Jones entitled, The Sacred Way that changed my life. This was my 
gateway drug into a life that beckoned me into the wide-open spaces of Christian 
tradition. Matt’s friendship was itself a resource, along with the countless titles of books 
he recommended and gave to me. The way Matt lived life provided a rhythm and model 
for me to see. This model was open to the move of the Spirit, but seemed to flow out of a 
well connected to the stream of tradition and experience. 
Both Dan and Matt worked for Dr. Mike Rakes, the Vice President for Student 
Development. The harmony of their voices in my life added richness to the theology sung 
around my grandmother’s piano. Initially, it seemed as though Mike was a typical 
Charismatic. He was a frequent guest speaker in chapel at Southeastern and each time he 
spoke he made a connection between ancient and future spirituality. He was rooted in 
Pentecostalism but used language that provided a bridge between the past, present and 
future. He had a way with words. Phrases like, “God Thought” and “naturally 
supernatural,” were common for him and served as an image of what a Pentecostal leader 
could look like.4 He provided an example for me of someone who could be spiritual 
without sacrificing intellect. On one hand Dr. Rakes did not allow his head to be limited 
by his heart, but on the other hand, his heart was able to search without being restrained 
by his mind. This tension between the two was refreshing and also extremely challenging 
                                                
 4 These phrases were used to describe the activity of the Spirit among the believer. “God Thought” 
was used to describe ideas or inspiration that would come from God. The use of thought described the 
activity of God that was not separate from the mind. The phrase, “naturally supernatural,” was used to 
bring awareness to the work of the Spirit in the common and everyday moments of life. These were not 
catch phrases, but they were a framing vocabulary for deeper interaction with the Spirit.    
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for me. Dr. Rakes represented for me an oxymoron—an intellectual Pentecostal. His 
spiritual and intellectual reality was a paradox that served as a place in which this 
dissidence did not drown out, but rather seemed to accentuate the other. The mind and 
heart were both called to be filled with the Spirit. As he taught, names and streams of 
Christianity that were foreign to me became familiar. I was introduced to family members 
that I previously did not know existed. This was exhilarating, and I was certain that as 
much as the education in the classroom was formational, these relationships were equally 
important. 
Mike introduced me to the contemplative life of the Desert Fathers and Mothers 
as well as the Christian mystics. These individuals and their brand of spirituality seemed 
familiar and fresh at the same time. Monks who dedicated their lives to God intrigued 
me. The city and all of its allure was not more desirable than living a life devoted solely 
to God. As I read the experiences of these monks, I was reminded of stories I heard 
growing up about prayer meetings that went on for hours, and moments when the 
presence of God was extraordinary. The idea of the desert was providing a new 
framework for my Pentecostalism. 
Pentecostals in their desire to be pioneers and revivalists at times ignored their 
heritage in the broader Christian traditions. Their identity was not forged from historical 
foundations, rather a direct connection to the first century church. Yet, the more I became 
exposed to the spirituality of the desert, the more I believed there was a connection 
between my tribe and ancient Christianity. These strangers from the desert were family 
members to whom I was waiting to be introduced. 
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One of the dangers within the Pentecostal movement is isolation. It is often 
cloaked in independence or reliance on the Spirit, but in autonomy we often lose the 
power of community. This is seen in a variety of ecclesial matters, one of which is 
formation. An intentional formation process was absent in my local church, and in the 
Pentecostal movement at large. Our experiential nature did not afford time or space for 
the practices that develop vitality in one’s faith. It is why the commitment to a life of 
devotion became appealing. Although raised in church, I was spiritually immature and 
needed to be discipled within community. 
 
From the Tabloids to My Local Church: A Case Study 
 In the 1980s, the wheels of flamboyance were in full swing and the lavish excess 
that marked the American decade was not absent in the Assemblies of God. The missteps 
from the decades before were culminating into a beautiful tragedy to be played out in the 
media and newsstands everywhere. Two of the larger-than-life figures in the 
denomination, with media ministries, supporters, and lavish lifestyles, were revealed as 
having questionable ethics and a devastating lack of morality. The scandals of Jim 
Bakker and Jimmy Swaggart became front-page news for all to read. Jail sentences, 
fraud, and prostitutes were words used to describe their fall from prominence. Their 
charisma was able to promote them beyond where their character was able to sustain 
them. In the Gospel of Luke Jesus uses a Pharisee to similarly demonstrate the ability to 
look pious, but fail to have the heart to go along with the external appearance.  
Throughout the decades following the Azusa Street Revival, people in the 
Pentecostal movement led with passion and charm, the gifts of the Spirit took center 
stage, while the fruit of the same Spirit lay dormant in their hearts. This national story not 
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only found its way to the newsstands, it found its way into my local church. In the 
mid1980s the pastor of our church embezzled nearly a quarter of a million dollars in 
exchange for a home in an elite community, vehicles for family members, and a 
membership to the most exclusive golf course in the area. Our shepherd lost sight of his 
first love. The lack of spiritual formation in his life resulted in the ability to only appear 
holy.  
Although this sort of abuse is not unique to the Pentecostal movement, one is left 
to wonder if it possible that Pentecostalism’s attention has become so focused on the 
expressiveness of our spirituality that the internal disciplines are often neglected for stage 
presence? It is my claim that the lack of spiritual formation is of key concern for 
Pentecostals and its void has allowed the movement to be more susceptible to these types 
of tragedies than other Christian faith traditions. It is my hope that the development of a 
stronger Pentecostal formation methodology will help provide a richer and more intimate 
experience with God.  
 
Identifying the Problem 
 To identify the problem of Pentecostalism’s need for stronger formation 
methodology, this dissertation will address two contributing factors: anti-intellectualism 
and a lack of process for spiritual formation. In the early years of the Pentecostalism an 
anti-intellectual mindset prevailed throughout the movement. The first generation of 
Pentecostal scholarship was studied among what the editors of the inaugural issue of the 
Journal of Pentecostal Theology described as, “an environment which did not encourage 
nor even perceive the viability of interaction between Pentecostal faith and critical 
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theological scholarship.”5 The subsequent generation of scholarship was able to allow 
their Pentecostal heritage in their graduate studies but was limited to historical or 
scientific evaluation.6 This early group of scholars includes (but is not limited to) Stanley 
Horton, French Arrington, Gordon Fee, Robert Cooley, Russell Spittler, William 
Menzies, Leonard Lovett, and Del Tarr.  
The last thirty years has seen a rise in scholarship. Dissertations, journals, and 
books series are examples of how Pentecostal scholarship is providing theological 
contributions beyond their tradition.7 The impact of scholarship has been significant 
within the Pentecostal movement on the academic level, yet there remains a gap between 
the academy and the local church.  
An exception to this divide is Cheryl Bridges Johns’ work, Pentecostal 
Formation: A Pedagogy Among the Oppressed.8 In the same way that Johns looks at the 
educational model of Paulo Freire9 and uses his work, Pedagogy of the Oppressed, as a 
lens through which to view Pentecostal formation. In Freire’s work, the traditional 
educational model, which views the student as an empty vessel (that is filled by the 
educator), is exchanged for a model that views the learner as part of the education 
                                                
 5 Steven J. Land, Rickie D. Moore, and John Christopher Thomas, “Editorial,” Journal of 
Pentecostal Theology 1 (1992), 3. 
 
 6 Steven M. Fettke and Robby Waddell, eds. Pentecostals in the Academy: Testimonies of Call 
(Cleveland: CPT Press, 2012), 243-244. 
 
 7 This expansion of Pentecostal scholarship in the past 30 years can be traced to scholars such as 
Amos Yong, Frank Macchia, Murray Dempster, Stephen Land, and Simon Chan. 
 
 8 Cheryl Bridges Johns, Pentecostal Formation: A Pedagogy Among the Oppressed (Sheffield, 
England: Sheffield Academic Press), 1993.  
 
 9 A Brazilian educator philosopher who is best known for his groundbreaking work. Paulo Freire, 
Pedagogy of the Oppressed (New York: Continuum, 2000). Cheryl Bridges Johns uses this work as a 
framework to explore the pedagogy of Freire in order to offer a Pentecostal response that embodies social 
awareness to provide transformation.  
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process. This dissertation seeks to follow Johns’ example of keeping one eye on the 
theological conversation as well as providing practical implementations for this work. To 
“bridge the gap,” Cheryl Bridges Johns had one eye on formation and another on Freire; 
this dissertation will have one eye on the Jesus Prayer and the other eye on spiritual 
formation.  
The lack of a formation process within the Pentecostal movement is disastrous for 
the spiritual vibrancy of those associated with the movement. Although Pentecostals have 
an experiential understanding of prayer, it is the claim of this dissertation that a broader 
understanding of contemplative prayer, or more specifically the Jesus Prayer, is essential 
in order for Pentecostals to have a more developed spirituality. Due to a historical 
demonstration of exclusivity toward other Christian traditions, Pentecostals are left with a 
narrow understanding and experience of spiritual formation. Likewise, Pentecostals failed 
to incorporate ancient practices into their worship, and thereby sacrificed a rich legacy of 
spiritual formation experience. This paper’s aim then is to demonstrate how a more 
inclusive Pentecostal worldview will allow Pentecostals individually as well as 
corporately to embrace historical practices while still being grounded in their tradition. 
 
Proposing a Solution 
 The course of my journey found new heights when I was exposed to the practices 
from other streams of Christianity. Tony Jones’ work in the The Sacred Way provided a 
survey of important practices from Christianity and ways to implement them into my life. 
Among the variety of practices was one that seemed to fit naturally with me—a little 
prayer known as the Jesus Prayer. This prayer of simplicity began to shape the way that I 
viewed prayer. Prayer was an activity focused on action, rather than presence. Petition 
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was the primary method used in prayer. While the ability to bring our needs to God is an 
activity in prayer it is not the only posture. My spirituality was lacking an ability to be 
with God in prayer. The Jesus Prayer made prayer less about the activity of God and 
more about union with God.  
 My tradition provided a model of longer, louder, and lower when it came to 
prayer. The longer you prayed, the more mature you were in the faith. The volume of 
your prayer determined validity, and finally the posture in which you prayed was 
important. This prayer was decidedly different. The Jesus Prayer provided me with a new 
way to view prayer. The Jesus Prayer can be classified as an invocation of the name of 
Jesus, an appeal for mercy, an awareness of our sinfulness. The prayer in its most 
common form, “Lord, Jesus Christ, Son of God have mercy on me,” is repeated while 
your mind and heart are centered on Christ. Controlled breathing serves as a rhythm to 
the prayer so that the prayer is uttered with and in each breath. The discipline of reciting 
allows the prayer to become more than words. Rather than conversational or dialogical 
speaking, this prayer echoed throughout the chambers of my heart and engaged my 
thoughts and life in a way that was astonishing. It was intriguing to experience a familiar 
stillness and peace as I prayed the Jesus Prayer. The Jesus Prayer reminded me of what I 
experienced in Pentecostal prayer. At its very core, Spirit Baptism prayer is seen as an 
encounter with a God who is near. Prayers are not launched to a land far away, but to a 
God whose presence is as close as our breath. God’s presence is not only experienced in 
desperation or need, but in every moment of life. The Jesus Prayer provides a new entry 
point into the activity of the Spirit. 
15 
 
Pentecostal spirituality teems with experience and momentum globally, but this 
expansion needs to be undergirded with spiritual formation practices that connect to the 
broader Christian tradition while preventing one’s Pentecostal heritage from being 
compromised. This dissertation will offer The Jesus Prayer as a fresh proposal for 
spiritual formation in the Pentecostal Church. The Lukan parable of the tax collector 
provides the biblical foundation of the Jesus Prayer. Additional parables and prayers in 
Luke’s gospel embody the theme of inclusivity and will be explored to provide a more 
robust understanding of the material surrounding the parable of the tax collector and the 
Pharisee. Historically, the prayer surfaces from the mystical spirituality of the Desert 
Fathers and Mothers and is an intricate part of Eastern Orthodoxy. Similarities between 
Pentecostalism and Eastern Orthodoxy will be explored in order to determine if the Jesus 
Prayer is a viable practice for Pentecostal spiritual formation.  
In the Egyptian desert during the third and fourth century a prayer emerged out of 
monastic communities that would become a centerpiece for the spirituality in the Eastern 
Orthodox Church. It is important to survey the historical foundations of the Jesus Prayer 
in order to comprehend the role the prayer plays in the Eastern Orthodox Church. This 
study will consider as well the theological and practical implications of the Jesus Prayer.  
At the end of the nineteenth and in the beginning of the twentieth century, global 
revivals took place, including the 1906 revival in Los Angeles at the Azusa Street 
mission. It later became known as the Azusa Street Revival and is foundational for the 
Pentecostal movement. The history of Pentecostalism is examined here along with a 
theology of Pentecostal prayer. Attention is given to Pentecostal spirituality and the 
phenomena of spirit baptism and glossolalia. These areas of exploration provide an 
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understanding of Pentecostal spirituality. The final section of the chapter is a Pentecostal 
theology of prayer that is adapted from Richard Foster, a renowned spiritual writer whose 
work, The Celebration of Disciplines, is a seminal work in spiritual formation during the 
twentieth century for churches and laity desiring a greater understanding of spiritual 
disciplines.  
The case is made for the use of the Jesus Prayer as a means of formation for 
Pentecostals. The similarities between Eastern Orthodox and the Pentecostal Church are 
highlighted, and the Jesus Prayer and Pentecostal prayer are compared in order to 
establish the Jesus Prayer as a spiritual formation practice for the Pentecostal.  
My life was transformed through my time at Southeastern University and now I 
am fortunate to be able to work in Student Development as well as serve in the capacity 
of an Adjunct Professor in the College of Christian Ministries and Religion at 
Southeastern University. This provides a rich context for this work to be rooted. This 
research will be implemented in two ways that will provide an opportunity for 
Pentecostal students to engage in both an understanding of the ancient practice of the 
Jesus Prayer experientially as well as through study. The first practical application of the 
research is a conference that will be held on the campus of Southeastern University. The 
second is a course to be offered as an elective through the College of Christian Ministries 
and Religion. 
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CHAPTER 2 
THE PRAYER OF A TAX COLLECTOR 
 
Most kids have certain books that are part of their elementary school curriculum that end 
up being formational in their lives. While some read Judy Blume and others read classics 
like Mark Twain, for me, the “choose your own adventure” books were my favorite. 
These books provide options for the reader, including alternative endings filled with 
surprises. Instructions like “turn to page 42” were opportunities to be a part of the story. 
Each page offers twists and turns I found myself swept away in them. These were exciting 
stories, but what made them so? Was it the author’s word choice or description of 
settings far beyond my bedroom? Possibly, but what really captivated me was how the 
story invited me to be a part. This was not designed to be a passive read, but one that 
leads its readers through peaks and valleys to a cliff of decision—to “choose your own 
adventure.” This is the same approach I started to take with the Bible. Each story is an 
invitation to an adventure—adventures beyond my experiences and life span. Stories of 
men and women of antiquity are more like stories of distant relatives. Their story became 
my story. The God that delivered them is here to rescue me too! The stories I read are 
connected to the story that was and is being written by God in my life. The Bible is alive 
and invites me into more than a mere reading of Scripture—this is an adventure. 
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Introduction 
The theme of prayer is native to each of the gospels in the New Testament, but in the 
Gospel of Luke there is a stronger emphasis on prayer.1 An example of this emphasis is 
found in a parable on prayer unique to Luke’s gospel—the parable of the tax collector 
and the Pharisee. The prayer of the tax collector found in this parable serves as the 
inspiration for the Jesus Prayer. According to Luke,  
To some who were confident of their own righteousness and looked down 
on everybody else, Jesus told this parable: “Two men went up to the 
Temple to pray, one a Pharisee and the other a tax collector. The Pharisee 
stood up and prayed about himself: ‘God, I thank you that I am not like 
other men—robbers, evildoers, adulterers—or even like this tax 
collector. I fast twice a week and give a tenth of all I get.’ But the tax 
collector stood at a distance. He would not even look up to heaven, but 
beat his breast and said, ‘God, have mercy on me, a sinner.’ I tell you that 
this man, rather than the other, went home justified before God. For 
everyone who exalts himself will be humbled, and he who humbles 
himself will be exalted” (Luke 18:9-14). 
Understanding the cultural status of a Pharisee vis-à-vis a tax collector provides 
important background material for interpreting this parable. The themes of mercy and 
justification will be investigated in light of the passage in order to provide an 
understanding of what is bestowed upon the tax collector and what is withheld from the 
Pharisee. Additionally, the Lukan theme of inclusivity plays a vital role in the story. The 
objective of this chapter is to gain an understanding of the biblical foundation of the Jesus 
Prayer. 
 
  
                                                
 1 Stephen S. Smalley, "Spirit, Kingdom and Prayer in Luke-Acts," Novum Testamentum 15, no. 1 
(January 01, 1973): 59. 
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Highlighting the Theme of Inclusivity 
 
 The experience of being an outsider is common. For some, the harsh reality of 
being the last one picked, being named the “least likely to succeed,” or feeling like an 
afterthought sits too close to home. Our culture celebrates beauty and honors celebrity, 
while leaving others to stare through the window from the outside. This can be seen in 
Pentecostal contexts frequently. Experiences are created where people speak in a 
language that make houses of worship more like speakeasies than a place to commune 
with the invisible, yet ever-present God. Cultures methodology influences the way that 
we worship and pray. Luke skillfully uses his pen to remind us that the gospel is present 
even when religious structures may make acceptance difficult and establishes insiders 
and outsiders. God reminds us that the Kingdom is inclusive. 
Luke was the only Gentile writer in the New Testament and offers a unique 
perspective as he writes this gospel. Luke most likely came to faith during one of Paul’s 
missionary expeditions in Asia Minor where Luke resided at that time.2 Not only is Luke 
the only Gentile writer, but he is also the only European author in the New Testament. 
This is an important insight as inclusivity is a theme we will examine within the Gospel 
of Luke. This theme of inclusivity was not an abstract idea for Luke. It was his reality. 
Luke experienced the good news and became an early convert of Paul’s ministry, and 
then became a traveling companion of Paul during his journeys. 
Luke presents Jesus as a championing voice for those who were outcast and 
forgotten. He shows how Jesus included those who were typically treated as outsiders by 
the religious establishment of the day: women, common laborers, tax collectors and the 
                                                
 2 Gavin Childress, Opening Up Luke's Gospel, Opening Up Commentary (Leominster: Day One 
Publications, 2006), 8. 
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poor. Luke’s gospel has key distinctives in comparison to other gospel writings. He 
consistently affirms the roles of women in the Kingdom, while living in a culture where 
males were favored and males dominated. His genealogy extends all the way back to 
Adam rather than Abraham (3:21-38). There are eleven parables that are unique to Luke’s 
gospel.3 The theme of inclusion is recognizable in these distinctive parables. The 
common thread of misused power is contrasted with the administration of power in the 
Kingdom. Furthermore, the lack of connection between the Kingdom and society in this 
area is evident. Luke uses tax collectors in his gospel as key figures in parables as well as 
dinner guests of Jesus. Previously the profession of tax collector would have been enough 
to exclude them, but the good news for them is that they are not excluded any longer 
based on their profession. 
Gender, race and profession were common reasons to marginalize, but through 
Jesus we see those lines blurred. Luke provides us a picture of Jesus and the Kingdom as 
a place of radical inclusion. The story of Zacchaeus, the tax collector, (19:1-10) is unique 
to Luke’s gospel and provides a recognizable example to the reader of the mercy that is 
offered to the tax collector in the Temple in the parable of the tax collector and the 
Pharisee (18:9-14). The message that the Kingdom is a place where all are welcome is 
taught and practiced by Jesus allowing the readers to not only engage this conceptually, 
but practically as well.  
                                                
 3 Two Debtors (Luke 7:41-43), Good Samaritan (Luke 10:30-37), Importunate Friend (Luke 11:5-
8), Rich Fool (Luke 12:16-21), Barren Fig-tree (Luke 13:6-9), Lost Piece of Silver (Luke 15:8-10), Lost 
Son (Luke 15:11-32), Unrighteous Manager (Luke 16:1-9), Rich Man and Lazarus (Luke 16:19-31), Unjust 
Judge (Luke 18:1-8), Pharisee and the Tax Collector (Luke 18:9-14). 
21 
 
Jesus does not allow religion to be a club where the mighty gain entry then guard 
the door with contempt for others. Luke’s writing centers on the truth that the doors to 
God’s Kingdom are wide open through Jesus. 
After his baptism and temptation, Jesus returns to Galilee filled with the Spirit and 
goes to the synagogue on the Sabbath, as customary. It is in this moment that the 
narrative provides a clear picture of what the remainder of Luke’s gospel is about: 
The Spirit of the Lord is on me, because he has anointed me to proclaim 
good news to the poor. He has sent me to proclaim freedom for the 
prisoners and recovery of sight for the blind, to set the oppressed free, to 
proclaim the year of the Lord’s favor. Then he rolled up the scroll, gave it 
back to the attendant and sat down. The eyes of everyone in the synagogue 
were fastened on him. He began by saying to them, “Today this scripture 
is fulfilled in your hearing.” All spoke well of him and were amazed at the 
gracious words that came from his lips. “Isn’t this Joseph’s son?” they 
asked (4:18-22). 
 
After Jesus reads the passage from Isaiah he informs his hearers that the passage 
has been fulfilled that day. Isaiah begins with the phrase, “The Spirit of the Lord is upon 
me.” Given the previous experiences in the desert and baptism, Jesus is making a 
statement and not necessarily a simple reading. The power of the Spirit that is resident in 
the life of Jesus is the foundation of the ministry of Jesus. His ministry is not marked by 
effort, skill or pedigree, but the power of the Spirit. Messiah language is used and the 
people respond favorably. When Jesus sits he is taking the posture of teacher, the reading 
was only the beginning. His taking a seat is a signal that the real teaching is about to 
begin. The waiting is over, Messiah is among them and it is Joseph’s son. All eyes were 
fixed on Jesus and the tension in the room is centered on what will be said next. 
Generations had come and gone and Messiah had yet to appear to save the 
children of Israel and now among them is the one that was going to make everything right 
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for them. The Kingdom had arrived and now they were the first to hear the good news. 
The astonishment and praise comes to an abrupt end when Jesus begins his 
instruction. Jesus’ language is more than asking a question; his tone is filled with 
accusation. His point is that those who are hearing about, and now seeing, the Messiah 
have no idea what he and his Kingdom are concerned with. Jesus is confronting the hearts 
of the people present in his hometown. It is easy to imagine the conversations that Jesus 
heard growing up in Nazareth: everything will change when the Messiah comes, but the 
change that had been anticipated was self-centered. When Jesus unravels their 
understanding of Messiah, the people move from being astonishment to rage. 
His teaching hits a boiling point when Jesus makes the remark about the only 
leper to be healed in the ministry of Elisha was Naaman, the Syrian (2 Kings 5:1-10). 
Naaman was a General in a foreign army; he was not one of them, not a Jew. This 
defining message from Jesus about the mission of the Messiah is one that is inclusive and 
allows the foreigner to become a member of the community. The very location that 
Naaman is healed is the same place that Jesus was baptized before entering the 
synagogue to deliver this announcement. 
The people move from awe to anger and they drive Jesus out of town to a cliff’s 
edge to throw him to his death. Jesus’ first message declaring that he is Messiah nearly 
gets him killed. It is not the message that enraged them; it was the inclusive nature of the 
message. The people that were fans of Jesus wanted to kill him. Their expectations of the 
Messiah and his reign were based on their desire to become the powerful ones and the 
focal point of society. The Kingdom has arrived and the message is inclusive, there was 
inclusion for a Syrian General in the days of Elisha and that is the theme for Jesus the 
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Messiah as well. This is good news unless they were hoping for exclusivity.  
The Messiah is here, and the outcast and forgotten are now the focus of the 
Kingdom. The very people that are forgotten are the exact people that Jesus identifies as 
being connected with the Kingdom. The theme of inclusivity is important because the tax 
collector is no longer excluded simply because of his profession. Upon reflection, the tax 
collector’s inclusion is not what justified him before God; rather he was pardoned 
because of his humility and prayer for mercy. 
 
Parables on the Themes of Inclusivity and Prayer 
 
 It is important to look at three additional parables in Luke’s gospel that will 
provide further insight into the areas of the inclusivity of Luke and the connection that 
this has with Jesus’ teachings on prayer. These themes are not just isolated in the parable 
of the Pharisee and the tax collector, but are seen throughout the gospel. These parables 
serve as examples of that. 
 
The Good Samaritan 
The first parable is Luke 10, commonly referred to as “The Good Samaritan,” and 
is unique to Luke’s gospel.4 The distinctive Lukan rhythm of “the going up” of one and 
“the coming down of another” is seen in both the “The Good Samaritan” and “The 
Pharisee and The Tax Collector.” John Nolland, a New Testament scholar, offers insight 
regarding the connection between these two parables. He writes, “They are the only two 
gospel parables in which the characters belong to the Jewish religious establishment; each 
                                                
 4 Hultgren, The Parables of Jesus, 120. 
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has an unlikely ‘hero’ whose role is contrasted by that of an expected hero.”5 Nolland 
further indicates that the mercy shown by the Samaritan corresponds to the mercy 
requested by the tax collector.  
This story is another example of Jesus’ inclusive nature and ministry toward 
outcasts. The story is not an example story since both of the figures are morally 
ambiguous, rather it is a story about how and what God values.6 This is a reminder that 
the interior of a person is paramount in contrast to the position that he or she holds in the 
community. 
The Friend at Midnight 
Another noteworthy parable comes after Jesus’ disciples ask him to teach them to 
pray in Luke 11. Jesus tells a story of a friend who comes to the door at the midnight hour 
requesting bread for a friend. Jesus points out that the “shameless audacity” of the request 
is what moves the friend to answer. Jesus frames the Kingdom’s response to the most 
daring prayer as meeting the need. The request is not self-absorbed. The guest in the 
parable is there on the behalf of a friend that has arrived from a journey. 
Jesus uses the parable to show his disciples that prayer requires right action, not 
simply right speech. Prayer that is self-righteous is not the model of prayer for the 
Kingdom. It is not enough to have the pageantry correct and the actions incongruent—
prayer is holistic. Jesus uses the example of a father’s desire to meet the needs of his 
children as an example of how God responds to prayer. No good father would respond to 
the needs of his children with poison rather than the nourishment that is requested. Once 
                                                
 5 John Nolland, World Biblical Commentary: Luke 9:21-18:34, vol. 35B (Dallas, Texas: Word 
Books, 1993), 874. 
 
 6 Ibid., 875. 
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again Jesus made certain his followers understand that to be Kingdom-minded is not 
based on selfish ambition but a desire to see the needs of others met. 
 
The Persistent Widow 
The parable of “The Persistent Widow” in Luke 18 is used to provide further 
instruction to the disciples regarding prayer and also offers another example of 
inclusivity. Making the request is not enough. This parable demonstrates that the tenacity 
of the one offering the prayer is what moves God to respond. The parable introduces a 
judge that has little regard for reputation before God or before the people of the 
community. A widow comes before the judge wanting justice, a request that likely 
signaled there was no probability she would receive justice from this wicked judge. The 
persistence of the widow is what the judge responds to. There is an underlining message 
here to the disciples regarding prayer: passionate and desperate is the prayer that is 
without end, or ceaseless. Jesus informs his disciples that God can be relied upon with 
more confidence to respond to his people. God, unlike the judge, is not moved by 
potential embarrassment but rather by mercy.7 
Luke once again shows the inclusivity of the Kingdom. Even widows receive 
justice. Provision is provided for strangers, and those who are seen as outcasts can be 
seen as righteous in their desire to care for those in need. These messages are not 
accidental or contrived, but a consistent theme of Luke’s gospel and the message of 
Jesus.  
The parable connects with the prior content of the Gospel in two ways, the first is 
that it is a parable and secondly, in its reference to prayer (18:8). Joel Green makes an 
                                                
 7 Nolland, Luke 9:21–18:34, 870. 
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important contribution to the study of Luke’s theme of inclusion going beyond simply a 
discussion on prayer when he writes,  
An important ribbon tying all of this material together is the motif of 
division, between those who have faith/act faithfully and others, the self-
possessed, those concerned with their own honor and position, those who 
look with contempt on those in need and actually position themselves as a 
barrier between the needy and the compassionate God at work in Jesus’ 
ministry.8 
 
Nolland’s quote is a critique that is important for spiritual formation. Spiritual 
formation should include a concern regarding the effects of our personal journey in light 
of the community. Our personal journey cannot be at the expense of those in the 
community and claim to be of Christian origin. This truth is not only seen in external 
matters but the inner life. The Kingdom of God is not seen from ivory towers or spiritual 
superiority of prayer filled with arrogance, but in contrite hearts that are aware of their 
need for mercy and humble petitions to a loving God. 
These parables lead to the parable of “The Pharisee and the Tax Collector” in 
Luke 18:9-14. Here Jesus continues to demonstrate the Kingdom’s inclusive nature and 
how the cultural factors used to marginalize are no longer the tools used to determine 
who is welcomed and who is rejected. In this parable elements of the previously 
mentioned parables are visible: a social outcast, persistent prayer and God’s willingness 
to administer justice to the unlikeliest of subjects. 
 
  
                                                
 8 Joel Green, The Gospel of Luke: New International Commentary on the New Testament (Grand 
Rapids, MI: W.B. Eerdmans Pub., 1997), 643. 
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The Parable of the Tax Collector and the Pharisee 
 Luke prefaces the parable of The Pharisee and The Tax Collector with an 
introduction to guide the reader to its significance. The parable has two strong figures and 
with the use of the Lukan introductory formula, “Jesus told this parable…” the hearer is 
signaled that Jesus is not referring to two actual people, but is using characters as an 
example. 
The characters in the parable would have been familiar to those whom Jesus was 
speaking. These two characters would have evoked internal emotion for the hearer as he 
began the parable. The twist is that the introduction draws attention to the first figure, the 
Pharisee. It would not have been typical for the Pharisee to be portrayed as the 
antagonist, a position of built-in respect within the community.9 
The parable immediately follows the Parable of the Unjust Judge (18:2-8) and 
serves as an advisement to the disciples to pray without losing heart. This parable deals 
with more of the heart’s posture during prayer than with prayer per se.10 The goal is to 
provide a clear understanding of the proper heart posture for prayer. This posture is not 
dependent on the prevalent social structures that are common to those listening to Jesus. 
The parable is connected to the preceding material due to its being a parable in 
reference to prayer (cf. 18:1,7 with 18:10-13). Joseph Fitzmyer comments on the fluidity 
of this passage’s integration while highlighting the entrance into the Kingdom of God 
from a position of inferiority, he writes: 
                                                
 9 Walter L. Liefeld, The Challenge of Jesus' Parables, ed. Richard N. Longenecker (Grand Rapids, 
MI: W.B. Eerdmans Pub., 2000), 258-260. 
 
 10 Arland J. Hultgren, The Parables of Jesus: A Commentary, ed. David N. Frieedman (Grand 
Rapids, MI: W.B. Eerdmans, 2000), 120. 
 
28 
 
The opening unit of the new section (18:9-30) is not as carefully integrated 
into the section as are the subsequent units, but each of the units illustrates 
entry into the Kingdom of God from a position of inferiority (the 
sinfulness of the tax collector, the limitations of the children, the self-
impoverishment of the who have sold of left all for the sake of the 
Kingdom or to follow Jesus).11 
 
Jesus begins the parable by addressing those who were confident in their own 
righteousness. It is likely that Jesus is addressing a group of Pharisees with this parable.12 
Robert Stein provides additional insight to the audience of this parable when he writes, 
“Luke did not specifically identify the ‘some’ of this verse, but the earlier reference to the 
Pharisees as those who ‘justify yourselves in the eyes of men’ (16:14-15; cf. 10:29) and 
the reference to the Pharisee in the parable suggest them as the audience both in his (and 
Jesus’) mind.”13 
This parable begins in 18:10 with two men going up to the Temple to pray. Psalm 
24:3-6 poses the question about who may ascend the hill of the Lord and the 
requirements are given: “clean hands and a pure heart.” The Pharisee is found lacking in 
at least one of these requirements. It is the heart of the Pharisee that is the villain in this 
parable. While Pharisees are leading religious figures in the nation, Jesus criticizes them 
and befriends tax collectors who are typically revolting members of the community.14 
When the audience heard the parable they would not have shared Jesus’ point of view. 
Instead they would have had a positive image of the Pharisee and a negative image of the 
                                                
 11 Joseph A. Fitzmyer, The Gospel According to Luke (X-XXIV): Introduction, Translation, and 
Notes, 1st ed., vol. 28A (New York: Doubleday, 1985), 874. 
 
 12 William Hendriksen, New Testament Commentary: Luke, 6th ed. (Grand Rapids: Baker Book 
House, 1978), 818. 
 
 13 Stein, The New American Commentary, 449. 
 
 14 Nolland, World Biblical Commentary, 875. 
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tax collector. Both men enter the Temple with distinctively different postures, both 
externally and internally. Joel Green makes an important point that Luke’s is not 
categorically vilifying Pharisees: 
Luke’s frame, then is not designed so much around identifying as the 
culprit a particular Jewish group as to identify a habitus, a set of 
dispositions and commitments that generate practices, perceptions, and 
attitudes that are set in opposition to the way of the Kingdom of God. 
While the Pharisees, especially when they appear in tandem with the 
scribes, are often identified as possessed by this way of life, within the 
Luke-Acts this is not true of them always nor of them exclusively.15  
 
According to Luke, Jesus’ reading of this parable treats these two men in a way 
that emphasizes one quality in each: one claims superior status for himself by comparing 
himself with and separating himself from others; the other makes no claim to status at all, 
but rather acknowledges his position as a sinner who can take refuge only in the 
beneficence of God.16 Green goes on to add, 
In these pericopae, prayer is metonymic for a person’s dispositions and 
practices; that is, Jesus uses prayer to speak to the issue of what sort of 
people, with what sort of character and commitments as well as behaviors 
are fit for the Kingdom of God. Given the Lukan theme of reverse, it is 
noteworthy but not surprising that, again in both pericopae, a person of 
low social rank is found to be worthy of emulation by Jesus’ followers.17 
 
Although Jesus addressed Pharisees in other parables (cf. 15:2-32), this is the only 
parable that has the Pharisee as a main character in the narrative. The term Pharisee is 
derived from parus, the Hebrew word that means separated one.18 They were a 
                                                
 15 Joel B. Green, The Gospel of Luke: New International Commentary on the New Testament 
(Grand Rapids, MI: W.B. Eerdmans Pub., 1997), 646. 
 
 16 Green, The Gospel of Luke: New International Commentary on the New Testament, 649. 
 
 17 Ibid., 644. 
 
 18 Hultgren, The Parables of Jesus, 120. 
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movement, rather than a denomination in the modern sense of the term; they were devout 
in the Torah observation, including ritual purity and piety towards God. They were the 
most observant of all of the identifiable Jewish groups, and where held in high esteem 
among the masses. It was a common critique of the Pharisees to be known as proud and 
self-righteous.19 Arland Hultgren offers this perspective on the tax collector’s presence in 
the Temple, he writes,   
What is striking at the outset of the parable is the ease with which Jesus 
says that the tax collector went to the Temple to pray. While it would be 
customary and even expected that a Jewish man would go to the Temple 
for prayer, this man is a tax collector. It is not likely that he would want to 
be identified as such in a public way. That means that any hearer of the 
parable would never have heard of a tax collector going to the Temple to 
pray. The effect is a rather shocking spectacle within the narrative.20 
 
The Temple was a place filled with people and a variety of activities taking place. 
The Temple was a place that had sacrifices, commerce, instruction and public and private 
prayer.21 There were rhythms throughout the day that included both private and public 
times of prayer. This parable takes place likely during one of the public times, which was 
either 9:00 a.m. or 3:00 p.m. This was known as the Tamid service. Dennis Hamm offers 
this consideration: during the Second Temple period it was not the annual Atonement 
service that dominated the Jewish imagination; rather, it was the twice-daily whole 
offering or Tamid service.22 Hamm expounds on the cultural background of this scene in 
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Luke, “Two men went up to the Temple to pray, imagine two individuals ‘making a visit’ 
to something like a church for a moment of private prayer. Yet this parable began with a 
scene of ‘great assembly of the people’ gathered for prayer in the Temple precincts at the 
time of the afternoon Tamid.”23 This provides a clearer understanding of the scene 
culturally when both men enter to pray.  
In reference to when the Pharisee stands, which is a normal and accepted posture 
for prayer, Hendrickson asks the question, “Just where, in this Temple complex, does the 
Pharisee stand? We are not told, but a comparison with verse 13 may indicate that he 
stands as close as possible to the actual sanctuary, with its Holy Place and the Holy of 
Holies.”24 It is in this locale that he offers the prayer of thanks that he is not like the rest 
of humanity, which reveals the arrogance in his heart. The location in the Temple 
highlights the arrogance of the Pharisee. The prayer is outwardly being offered to God 
but he is actually talking about himself to himself. This prayer is for his ears as much as it 
is being offered to God. He is exalting himself and denigrating others, particularly the tax 
collector. 
The Pharisee offers a prayer of congratulations and celebration about himself for 
all that he has done and the areas that he has refrained. Hultgren offers this possible 
translation of 18:11a, “The Pharisee stood up and prayed about himself.”25 Nolland 
addresses the problem with the Pharisee’s prayer by asking, “Does the problem have to 
do with the way that his own self-estimate depends upon being able to identify others as 
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moral failures—that he can only feel good about himself if he has others to condemn by 
contrast?”26 Humiliation of others ought not be the prescription to increase one’s self 
esteem. It is intriguing that the Pharisee did not use other devout men as a measuring rod; 
he viewed his piety in comparison to an outcast or a person that was despised in society. 
When piety is dependent on the perceived morality of those around us it is much easier to 
view ourselves as holy. In his claiming not to be guilty of robbery, he is misappropriating 
his piety to be focused on what he has refrained from. He uses the tax collector, who 
would have been typically thought to be morally bankrupt, to highlight and boast in his 
self-righteous acts. Piety is not based on the performance in relation to our peers; it is 
based on having a heart and life that is God honoring. 
The piety of the Pharisee did not lead him to have more compassion for those in 
his community. He was similar to the older brother in The Parable of the Lost Son, who 
was enraged when his brother returned and was unworthy of the mercy and grace that 
was lavished by the father. If the older brother had seen the younger brother before the 
father, the result of the parable may have been much different. The older brother 
compared his own faithfulness to his brother’s reckless living, and in doing so he did not 
represent the heart of his father. 
Hultgren writes,  
The content of the Pharisee’s prayer is astonishing. It is disingenuous, 
self-deceptive, and mean-spirited. It begins, appropriately, with 
thanksgiving to God, and in fact consists of a thanksgiving all the way 
through. It is fitting that people should thank God for what they have. But 
the thanksgiving is not genuine, for the Pharisee implicitly considers 
himself an autonomous agent of moral virtue; he is hardly dependent upon 
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God for anything. And if he is not dependent upon God, he has no reason 
to give thanks to God.27 
 
This Pharisee has a lack of compassion for others. His self-righteousness drove him away 
from others.  
The Pharisee goes on to speak of his good deeds: fasting twice each week and 
giving a tithe on all that he acquires. In going above and beyond the minimal 
requirements of the Torah the Pharisee feels superiority. Doran remarks, “The Pharisee’s 
expression is over the top. The constant practice of fasting would be a way of forming 
identity. Just as eating together is a sign of community; so not eating is also a means of 
self-identification. Here the Pharisee is dislocating himself from the community.”28 When 
self-promotion becomes the focal point of religion, the righteousness that we boast in is 
our own and we forfeit the justification offered by God alone. 
The tax collector entered the narrative “standing at a distance” and began to pray. 
Both the manner and content of the prayer are set in contrast to the prayer offered by the 
Pharisee. Hultgren makes some important observations regarding the posture of the tax 
collector during his prayer: 
The tax collector stood ‘far off’ means that he stood at a distance from 
either of three things: the most holy place, the Pharisee, or others at 
prayer. Actually if he were to be far off from any one of these, he would 
have been far from all three, standing in an outer courtyard of the Temple, 
as a sign of unworthiness before both God and others. Instead of assuming 
the usual posture for prayer, that is, standing with eyes and hands uplifted 
(Ps 123:1; John 11:41; 1 Tim 2:8), the tax collector would not raise his 
hands or eyes.29  
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His posture is a sign of shame and guilt and is accentuated by the beating of his breast in 
anguish or contrition. The prayer of the tax collector is not a one of thanksgiving; it is a 
cry for mercy. The tax collector beats his chest and says, “God, have mercy on me, a 
sinner.” This is a distinctly different prayer than the prayer of the Pharisee. Hultgren 
offers some useful remarks regarding the specific language that is used in the prayer: 
Note the word carrying the content of his simple prayer, contrasting with 
the prolixity of the Pharisee’s prayer, is not the common plea of eleeson 
(as in Luke 16:24; 17:13; 18:38-39) but rather hilastheti, the imperative of 
hilaskomaia a word used here and in Hebrews 2:17 - For this reason he 
had to be made like his brothers in every way, in order that he might 
become a merciful and faithful high priest in service to God, and that he 
might make atonement for the sins of the people.30  
 
In this passage, mercy means to expiate, which is appropriate, given the setting of 
the prayer. The request of the tax collector is to be made right, to be made clean. The 
prayer is offered in the Temple, the place where atonement for sins is made. It would be 
expected at this point that there is no way that the tax collector, on the basis of prayer 
alone, could have been forgiven. The Old Testament provides a model that would have 
expected for the tax collector to give up his profession and make full restitution with an 
additional one-fifth added (Lev. 6:5; Num. 5:7).  
In the word δικαιόω (dikaioō), the perfect passive particle is used, which means 
that the tax collector went home “in the state of being justified” by God.31 This 
justification is instantaneous, and this parable reveals that the Pauline theme of 
justification is rooted in the gospels and not an anomaly.32 Stein makes this case, 
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“Without reading into the parable Pauline teaching it is nevertheless evident that 
‘justification’ involves a standing before God rather than a moral perfection or even 
moral character.”33 However this is not necessarily true. The parable is not discussing 
justification in the way that a Pauline reading of the topic provides. It is dealing with 
making us right.  
This mercy in keeping with the Lukan reading of inclusivity is about providing a 
way for the tax collector to enter into the Kingdom. This is a decision that the tax 
collector is a part of the Kingdom. In keeping with Stein’s thoughts on a different word 
being used here for mercy, it is important that we realize that more than a physical 
Kingdom is in mind; a spiritual one is as well. There are continuing holistic effects of this 
gift. This is seen explicitly practiced in the invitation to Zacchaeus, a chief tax collector, 
to share a meal with Jesus. 
When Luke refers to mercy in previous passages, the sick are relieved of physical 
turmoil in The Rich man and Lazarus. The man with leprosy and the blind beggar on the 
road to Jericho are also examples of this cry for mercy being connected to rescue and 
relief from aliment. This usage by Luke is directly connected to the prayer being offered 
in the Temple. The plea for mercy is connected to the need to be justified, not merely 
rescued. This is not to diminish or exalt one usage over the other, rather, to properly 
frame it. The distinction is an important one. Both hilastheti, and eleeson are pleas for 
mercy; they are cries to be restored. The tax collector asked for much more than the 
healing of a disease or the rescue from torture. He was aware of a relational fracture that 
was in need of mending. Justification deals with the restoration of a damaged 
relationship, not just a pardon for the offense. 
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This Lukan theme of inclusivity is displayed when God’s mercy is shown to an 
outcast who stood before him and acknowledged his own worthlessness.34 This is 
contrasted with the Pharisee whose posture was to justify himself before God and in 
doing so rejected the opportunity for God to bestow the gift of righteousness upon him.  
Jesus’ statement that this man went home justified corresponds to the interaction 
between Jesus and the Pharisees following the parable of the shrewd manager in Luke 16. 
The Pharisees sought to justify themselves in the sight of others, but their prayers fell 
upon deaf ears. God knows the heart of both the Pharisee and the tax collector. When 
Jesus declared the tax collector justified, he assumed a position and authority that 
belonged to God alone. The tax collector was open and honest and expected the judgment 
that was deserved. The Pharisee was boastful and self-justifying before all that would 
listen. The result is that the tax collector left justified and the Pharisee left the way that he 
entered the Temple. The physical act of praying is not enough to bring about a restored 
relationship with God. God responds with mercy to a contrite heart. Luke uses this 
parable to teach his readers that their justification is an act of God’s mercy. 
Two contrasting emphases can be seen in this passage, one is moral achievement 
and the other is a begging for pardon. Fitzmeyer makes an important observation, “In a 
sense this passage joins those of Chapter 15 as one of the great Lukan parables of 
mercy—about God’s mercy shown to a sinner who stands before him and acknowledges 
his own worthlessness.”35 The contrast between the two prayers is evident and clear to 
the hearers of that day, as well as to the readers of the parable today. The Pharisee exalted 
                                                
  
 34 Fitzmyer, The Gospel According to Luke (X-XXIV), 1184. 
 
 35 Ibid. 
 
37 
 
himself above all men, especially the tax collector. However, the posture of the tax 
collector was one of humility and contrition. It was that posture that Jesus used to prove 
the context for their justification. According to Robert Doran, “The audience of the story 
in Luke’s gospel could either smile at the story, realizing that is all alludes to their own 
over confidence in their righteousness in their righteous behavior or they could become 
indignant at Jesus.”36 
Jesus doesn’t seem to care much about telling us an abstract truth. He tells stories 
not to inform or define, but to get us actively in on the ways and will of God in the homes 
and neighborhoods and workplaces where we spend our time.37 It is not enough for our 
prayers to sound holy; the heart that offers the prayer is required to be congruent. 
 
Conclusion 
 This parable of the Pharisee and the Tax Collector supports the adage, “Actions 
speak louder than words,” but when words are filled with language that marginalize and 
disdain one another, good deeds are lost in the noise that words created. Nolan writes, 
“The confident piety of the Pharisee, with its easy dismissal of all others, is less 
acceptable to God than the genuine appeal for mercy on the part of the tax collector, 
despite his undoubted moral inadequacy and failure of loyalty to the People of God.”38 
Our actions are often muted by the words we say. A possible challenge is if the parable is 
read and the reader identifies with the protagonist rather than a more self-aware reading 
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of the parable then one has placed him or herself in the position of the Pharisee and 
examine one’s motivation when praying.   
The moment we offer excuses for our pious exploits as proof of maturation rather 
than a humble approach is the moment we become the Pharisee in the parable. Rather 
than seeing distance between himself and God, the Pharisee used the tax collector as an 
example of how spiritually superior he was. Prayer is, at its best, a moment of openness 
before God and not a cover up. It is the openness that leads to healing.39 
The Pharisee was not interested in assisting those in the Temple or being a beacon 
of hope for those who entered the Temple to worship. He was lost in his own self-
worship. On the other hand, the tax collector appealed to a higher priest for forgiveness. 
The prayer of the Pharisee was lacking confession and repentance, which was the crux of 
the tax collector’s prayer and served as the focus of the parable.40 When one’s prayers are 
filled with his or her own resumes, rather than the need to be made right before God, one 
is conceding to be the Pharisee. 
This passage in Luke is considered to be the seminal biblical passage that serves 
as the foundation for the Jesus Prayer. While the prayer is a combination of powerful 
declarations at the heart of the Jesus Prayer is a plea for mercy. Although the tax collector 
was a social outcast, he was granted mercy because of the contrition of his heart. The 
Jesus Prayer is birthed out of the same contrition and recognition. The following chapter 
explores the prayer historically to see how it emerged as a treasured prayer in the Eastern 
Orthodox tradition and how the prayer can serve as a powerful means of formation for 
Pentecostals as well. 
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CHAPTER 3 
THE JESUS PRAYER AND ITS HISTORICAL ROOTS 
 
“Language shapes culture” is phrase I heard Dr. Mike Rakes use in a variety of settings. 
Vocabulary has the power to communicate narratives as well as create atmospheres. 
When Dr. Rakes spoke about spirituality there was distinctiveness to his language that 
invited me into a world far beyond my Pentecostal experience. He wove the spirituality of 
the Desert Fathers and Mothers into class lectures or as he spoke in Chapel. I had never 
heard of these “family members,” but I wanted to get to know them. As I began to read 
portions of the Philokalia, one thought became all the more clear to me—Mike was a 
Pentecostal monk. His encounters with the Spirit were byproducts of decisions to be 
alone with God. Intimacy with God was not the result the latest bestseller but was found 
in quiet moments with God. The ancient writings of the monks and mystics provided new 
language for Pentecostal spirituality.  
 
Introduction 
 In order to provide a richer understanding of the history of the Jesus Prayer, this 
chapter surveys the origin of the prayer in the daily practice of the Desert Fathers, and the 
role of the prayer in the life Hesychasm. It also provides an overview of the key figures 
that developed and practiced the prayer. The practices of meditation and contemplation 
are investigated to gain insight into Hesychasm. The final section of this chapter focuses 
on the practical implications of the prayer in order to appreciate the practice and benefits 
of the Jesus Prayer. 
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Our culture is fascinated by the “latest and greatest.” Americans are conditioned 
to think that we need immediate gratification and swarm to the most recent technological 
gadget like bees to a hive. When Apple announces a new release, the latest item or 
upgrade is rarely intended to meet a pressing “need,” but it can certainly feel like that is 
the case. Waiting has lost its purpose; the work of the spiritual life is one that requires a 
patient soul. American culture commits violence to that at every turn. Restaurants, which 
have historically been a place for fellowship and communion with one another, promise 
meals to arrive quicker and quicker, so that meals begin to mirror the rest of our lives: 
hurried. The indigestion that ensues affects more than our digestive processes, and we 
lose the power of the table to heal and nurture our relationships. In return we are left full 
but unfulfilled. We have possessions, but lack the only necessary thing—intimacy with 
God.1 Our lives are robbed of deeper relationships with one another, and communion 
with God is sacrificed as well. 
It is important for this work, which offers the Jesus Prayer as a means of 
formation for Pentecostals, to place the prayer historically as a practice that emerged 
from the Desert Fathers. This allows the prayer to be understood in the context of the 
Eastern Orthodox tradition as well as the possibility of the prayer to be a formative 
practice for Pentecostals.  
 
Historical Foundations: The People Behind the Prayer 
 The Jesus Prayer can be classified as an invocation of the name of Jesus, an 
appeal for mercy, an awareness of our sinfulness. The discipline of continual prayer 
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allows the prayer to become more than words. The prayer in its most common form, 
“Lord, Jesus Christ, Son of God have mercy on me,” can be dated to the fourteenth 
century, but elements of the prayer were in existence much earlier. 
When Christianity became legalized under Constantine in the early fourth 
century, there were some Christians who fled the comfort of communal living for solitude 
in the desert. After the major persecutions had subsided there was a perceived laxity in 
the Christian faith, and the appeal for this retreat to the desert became ever the more 
popular. 
During this time in the deserts of Egypt there was a collection of monks, later 
known as the Desert Fathers, whose writings discussed cultivating a continual 
remembrance of God by using repetitive short prayers. This period of Christianity is 
when the origin of the short repetitive prayer finds its beginning.2 The Jesus Prayer, also 
known as the Prayer of the Heart, has its origin in the tradition of these desert monks in 
the fourth-century Egypt. Christopher Johnson’s dates concerning the historical origins of 
the prayer are later. Johnson claims that the first verbal forms of the Jesus Prayer 
emerged from the six and seventh centuries.3  
In addition to the verbal formulation of the prayer, inscriptions were also found on 
the walls of monastic cells with prayers compiled of short phrases dated to the time of the 
Desert Fathers.4 Personal letters written by Barsanuphius and John, known as the “old 
men of Gaza,” gave instructions to their laity to invoke the use of repetitive prayers 
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focusing on the phrase, “Jesus, help me.” One of their disciples used the prayer, “Lord 
Jesus Christ have mercy on me on me a sinner.” According to Johnson this is where the 
prayer in its most complete form first appears.5 
Experiencing the presence of God is the quintessential desire for the monk and 
this experience is facilitated through a life of prayer. The prayer is rooted in scripture 
both in origin and in practice. In regards to the connection between the prayers and the 
scriptures, Johnson writes that the prayers were often part of the monks’ daily routine and 
allowed them to keep their mind focused on God throughout their day. These prayers 
occasionally took the form of memorized portions of scripture—often a psalm.6 Psalms 
50 and 69, of which mercy is a major theme, were often used as prayers in the life of the 
monks. Similarly, the Jesus Prayer initially emerged at this point in history, but was not 
yet explicitly identified as the Jesus Prayer. The themes essential to the Jesus Prayer, such 
as interior stillness, compunction, and fleeing of one’s obsessive thoughts, however, are 
common motifs found in the theology of the Desert Fathers.7 
 
Evagrius of Pontus 
 Evagrius was the first to organize the monastic doctrine of prayer and numerous 
spiritual writers followed who adopted his format and verbiage. 8 In An Anthology of 
Christian Mysticism, Harvey Egan communicates surprise that Evagrius one of the most 
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influential figures in Christian spirituality has remained anonymous.9 A disciple of the 
Cappadocian Fathers, Evagrius was one of the first intellectuals to adopt the monastic life 
in the Egyptian desert. This complex person retreated to the desert from high social, 
cultural and intellectual circles. Unlike some of his contemporaries, Evagrius promoted 
the notion of imageless prayer, stressing that God can only be approached through pure 
prayer that transcends the intellect. In order for this to take place, he argued, the mind has 
to be free of passions and thoughts.10 Orthodox authors such as Pseudo-Dionysius and 
Maximos the Confessor later embraced apophatic prayer11, which is a form of 
“meditation” that does not focus on an image. This later became a valuable part of the 
development of the Jesus Prayer.12 
It was not enough for Evagrius to imitate other methods of prayer; rather he 
sought to develop his own system that was inspired by Neo-Platonism.13 As a result, 
Evagrian spirituality is centered in contemplation, with little cataphatic elements14. Irénée 
Hausherr remarks that Evagrius sought intellectual contemplation as the highest goal. He 
even suggested that one’s desire to pursue charity should cease and that charity should 
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never take the place of an intellectual union with God.15 Evagrius defines charity as the 
highest state of a reasonable soul, but love for the world should not be higher than the 
knowledge of God. Beyond the divine activity in our lives, apophatic contemplation leads 
directly to have union with God both in theoria and gnosis—the union of the soul via 
knowledge or mediation.16 This desire to know God is apart from activity or striving: it is 
an intimacy with God that is a gift from God and cannot be captured through effort.  
Evagrian spirituality is centered in contemplation, but not in the way the term has 
been adopted in other streams of spirituality. “Because of his distinction between 
asceticism, natural contemplation, and theologica, Evagrius, according to Egan, has been 
accused by some commentators of dividing the path of mystical ascent into three distinct 
stages...roughly parallel to later classical purgative, illuminative, and unitive ways.”17 
Evagrius influenced a number of subsequent writers. On one hand, Maximus the 
Confessor was influenced without substantial adjustments or alterations. On the other, 
Nicetas Stethatos began with the same pre supposition, but did not cling to the 
intellectual focus of his predecessors. Instead, Nicetas established a process known as 
perfection of charity. In the final stage there would be a deep longing for union with God, 
but Nicetas added that there would also be a spontaneous desire for supernatural gifts to 
accompany this.  
Hausherr provides a key insight into an Evagrian understanding of pure prayer, 
identifying pure prayer as another name for perfect love 18 In The Praktikos, Evagrius 
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provided important language for the interior life and understanding prayer. Written in a 
system of numbered catechisms, Evagrius writes that prayer is a continual intercourse of 
the mind with God (No. 3). He adds that prayer is not outward gestures only, but one 
must bend his/her mind to the perception of spiritual prayer with trepidation (No. 28). 
Evagrius also taught that prayer is an ascent of the mind to God (No.35).19  
After his death Evagrius was condemned for his intellectualization of apophatic 
monasticism. According to Meyendorff, “The Neoplatonic concept of the natural divinity 
of the human mind (nous) led him [Evagrius] to see monastic asceticism not as a witness 
proclaimed by matter itself to the presence of the Kingdom of God within us, but as a 
disembodiment of the mind in prayer to give itself to its ‘proper activity.’”20 The position 
of this paper further holds that an error of Evagrian spirituality is made when the intellect 
is held in too high of esteem; the mind is fragmented out from the whole person. Prayer is 
stripped of the mystical experience when it becomes only an intellectual endeavor.  
The Eastern Orthodox, however, were able to glean the value of perpetual prayer 
from Evagrius without losing the focal point of prayer being on Christ, and the power of 
his presence uniting the mind and the heart. Christ was the center of prayer and not power 
of the intellect to ascend to God. In contrast to the Eastern Orthodox, Evagrius’ approach 
was not a holistic spirituality—mind, body and soul—it was a disembodied ascent to 
intellectual heights. This is seen in his treatise On Prayer, which has very few references 
to scripture or even to Christ. Orthodox monasticism adopted the notion of perpetual 
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prayer of the mind and transformed that into the Jesus Prayer, which is both prayer of the 
mind and the heart. 
Notwithstanding the intellectualization of prayer, it is important to recognize the 
impact Evagrius’ life and work had on present understanding of spirituality. He had an 
ability to synthesize a Hellenistic intellectualism with the mysticism and the heart of the 
Desert Fathers’ and provided a foundation for the Jesus Prayer to emerge. 
 
John Cassian 
 John Cassian was born in present day Romania and in his youth traveled to a 
monastery in Bethlehem to live an ascetic life. After spending time in the Egyptian desert 
learning from their masters, his life and thought was focused on the private mystical 
experience of God—always fused with and interpenetrated by private and corporate 
psalmody and worship. One of the goals of Cassian spirituality is that the monastic life 
should serve as an entrance into the Kingdom of God, into eternal life, which can be 
experienced in the present. The monk is to be attentive to God alone; this attention 
produces a union with God that has several forms. Egan defines Cassian spirituality 
saying, “The good Origenist that he was emphasized the necessity of reading, pondering, 
understanding, and assimilating Scripture in order that God’s light may impregnate, 
illuminate, absorb and establish itself in the soul.”21 In Cassian’s work one finds a 
connection between the simplicity of scripture and the complexity of mysticism. Through 
psalmody the “prayer of fire” is born. He taught that even the most mystical prayer finds 
its origin in psalmody, and only mystical prayer has the ability to illuminate the 
Scriptures’ true meaning. He believed that the intellect was only able to arrive at 
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authentic truth by way of virtue and contemplation. This would allow even the illiterate 
monks the ability to comprehend Scriptures’ deepest truths.22 
Like many other Desert Fathers, Cassian saw contemplation as the fruit of 
asceticism. An example of asceticism is seen in the lives of the Desert Fathers as 
abstinence from physical pleasures in order to discipline the individual for deeper 
intimacy with God. The end goal is not to merely to be disciplined, but the Christian who 
practices asceticism aspires to contemplative union with God— a merging of the physical 
and the mental for the purpose of intimacy with God. 
Cassian was one of the first to give full articulation to the continuous repetition of 
an evocative verse.23 In his work, Conferences, Cassian illustrates the Eastern monastic 
practice of monologistos—a prayer that consists of a single phrase or word. The Jesus 
Prayer is perhaps the most popular monologistos. An example of a Cassian monologistos 
would be Psalm 69:2, “O God, come to my assistance, Lord make haste to me.” 
Providing further explanation of the use of this verse in prayer-life of the monk, Cassian 
writes: 
It is not without good reason that this verse has been chosen from the 
whole of Scripture as a device. It carries within it all the feelings of which 
human nature is capable. It can be adapted to every condition and can be 
usefully deployed against every temptation. It carries within it a cry of 
help to God in the face of every danger. It expresses the humility of a 
pious confession. It conveys a sense of our frailty, the assurance of being 
heard, the confidence in help that is always and everywhere present. 
Someone forever calling out to his protector is indeed very sure of having 
him close by. This is the voice filled with the ardor of love and charity. 
This is the terrified cry of someone who sees the snares of the enemy, the 
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cry of someone besieged day and night and exclaiming that he cannot 
escape unless his protector comes to the rescue.24 
 
In terms of theology and in practice Cassian further develops monastic prayer moving 
towards the explicit practice of the Jesus Prayer.  
 
John Climascus 
 Lev Gillet writes that John Climascus, writer of the spiritual classic, Ladder of 
Divine Ascent, found the ideal prayer to be a monologistos; the remembrance of Jesus is 
the content of the prayer.25 According to Meyendorff the focus of spirituality in the 
ladder of divine ascent, is the invocation of the name of Jesus.26 There are certain clues in 
his writing that would lead the reader to believe that Climascus already knew the practice 
of the Jesus Prayer as well as uniting the prayer with a focused and controlled breathing 
pattern. This would later be adopted by fourteenth century Hesychasts. Cassian writes, 
“Do not launch out into long discourses that fritter away your mind in efforts for 
eloquence. One word alone spoken by the Publican touched God’s mercy; a single word 
full of faith saved the Good Thief. Prolixity in prayer often fills the mind with images and 
distracts it, while often one single word draws into recollection.”27 
 This single word prayer was not to be an accompaniment, but the very essence of 
one’s breath. This is not a ritualistic prayer that is offered, but a rhythm of life to enter 
into. Monologistos serves the soul in the manner breathing serves the body—providing 
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strength and vitality. The simple prayer serves as a source of life in the midst of life. In its 
classic form, the prayer is a combination of a doctrinal confession, i.e “Jesus is Lord,” 
and is coupled with a supplication that seeks forgiveness and healing.
 
When this simple 
formula is gradually internalized, becoming rooted in the innermost sanctuary of one's 
being; it is synonymous with “prayer of the heart.”28  
Fixing the mind on the presence of Christ rather than on an image is an essential 
characteristic of the Jesus Prayer that differentiates it from other repetitive prayers. 
Unlike meditation on icons, which is also a common form of prayer in the Eastern 
tradition, the Jesus Prayer uses no visual aids. It is a prayer that begins in the mind and 
descends into the heart without aid or prop. 
 
Gregory Palamas 
 Commenting on the influence that Palamas had in the formation of Orthodox 
mysticism, Meyendorff writes, “Hesychasm is a monastic movement whose origins go 
back to the Fathers of the desert...Palamas himself can be called a master of orthodox 
mysticism.”29 Gregory Palamas is known as a leader in the Greek patristic tradition and 
the last mystical theologian of medieval Mount Athos. He entered the monastery at the 
age of twenty-two after receiving a liberal education at Imperial University. During his 
life at the monastery he spent five days a week in solitude and in constant repetition of 
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the Jesus Prayer. The weekends would be used for time with the other monks in 
community while enjoying spiritual conversations and the receiving of the Eucharist.30 
By the time of Palamas, Eastern monasticism already had a long history 
documented by a vast collection of writings, though this established tradition soon faced 
a new challenge in the Renaissance. For the first time, many of the values seen as 
absolutes in the Middle Ages were questioned. Could the autonomy of intellect, which 
the Renaissance endorsed, leave room for the spiritual life that had been promoted in the 
monastic tradition?31  
According to Meyendorff, the work of Palamas would be used to justify the 
spiritual tradition. He writes, “The work of Palamas brought solution to these problems 
[the tension of absolutes being questioned and the space needed to cultivate a spiritual 
life]. The Eastern Church has therefore regarded the victory of his teaching in fourteenth-
century Byzantium not as the triumph of a particular form of mysticism but of orthodoxy 
itself.”32 Influenced by Cassian, Palamas articulated the concepts of monastic prayer, 
expanding upon the work of earlier generations.33 
Today Gregory Palamas is considered one of the authorities of the Orthodox 
Church, and the rediscovery of his writings by theologians of the last century has played 
a crucial role in present day Orthodoxy.34 In the fourteenth-century Hesychasts were 
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rooted in the tradition of the Greek fathers as well as the early church. In each of his 
works Palamas integrates the mystical tradition and includes voices going back to 
Evagrius and other spiritual writers. For Palamas, Christian thought is based on the Bible 
and the vast knowledge of the Fathers. The entire history of Hesychasm is intimately 
linked with the tradition of the Church. Palamas attributes a certain value to ancient 
philosophy, but to a lesser degree than Evagrius. He makes this clear in the excerpt from 
his work Triads II: 
I hold that among God’s gifts some are natural; they are granted 
indiscriminately to all, before the law, under the law, after the law. Others 
are supernatural and full of mystery. These latter gifts I hold to be higher 
than the former, as those who have been judged worthy to receive the 
Wisdom of the Spirit are superior to the whole tribe of Hellenists.35 
 
He resisted giving credit to the ancient philosophers’ teachings regarding the knowledge 
of God. It was important for Palamas that the focus was not shifted away from Christ and 
onto the ability of philosophers. As Meyendorff writes, “He developed a realistic doctrine 
of supernatural knowledge, independent of any sense experience but granted in Jesus 
Christ to man as a whole—body and soul—admitting him even here below to the first 
fruits of final deification and the vision of God, not by his own powers but by the grace 
of God.”36 
Given common characteristics between hesychasm and other eastern religions it is 
important to note that comparisons can be drawn; however there are dissimilarities that 
provide important distinction. Menydorff writes: 
The prayer of the Christian hesychast here differs fundamentally from 
Hindu Yoga and Islamic Dhike—techniques that lead more or less 
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automatically to the desired mystical state. In the thirteenth century many 
personal contacts were made between Christian monks and Islam: texts 
such as lives of the saints or writings of Philotheus and Gregory Palamas 
provide numerous examples.37  
 
There is a drastic difference between hesychast mysticism and Hindu nirvana. The 
Christian mystic desires the renewal that is experienced in the sacraments—baptism and 
the Eucharist—to be made manifest in their inner life.38 The Hindu’s search often 
deteriorates in to individualistic and subjective mysticism. The goal of the hesychast is 
not to be free from the body but to seek to be fully present to the Kingdom. The life of 
the hesychast is to experience the reality here and now.  
 Barlaam, a Calabrian monk philosopher rooted in platonic thought, critiqued 
Palamas by arguing that the human body could play no role in pure prayer.39 Barlaam, 
like other Platonists, believed the body was evil and the goal of contemplation was to 
discipline the mind to get out of the body. The outcome of this nearly catatonic endeavor 
was that one would empty the mind to the point of almost an “intellectual fainting,” this 
was rejected by Palamas in the tradition of the Fathers and labeled “petrification.”40 
Unlike the intellectual orientation of Evagrius and others, the Hesychasts’ 
immediate aim was to engage in a union between the mind and the heart, so that their 
prayer became the prayer of the heart completely devoted to Jesus. The goal of the 
Hesychasm is to obtain inner stillness. The mind was not to get lost outside of the body to 
obtain union, but to descend a winding staircase into the depths of the soul where this 
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divine union could be established. It is believed that the prayer of the heart produced a 
vision of the Holy Spirit—revealed as light. This light is understood as being identical to 
the light that illuminated Christ at his Transfiguration. Palamas articulates this as the 
result of pure prayer and a special grace that is bestowed on the Hesychast. He notes that 
the disciples witnessed the transfiguration physically, and that the hesychast witnesses the 
light of the Spirit in prayer. The disciples viewed the divine light externally, appearing 
supernaturally to their physical eyes, and now Christians who are sacramentally united to 
Christ can contemplate the light interiorly, within the chambers of their heart, through 
prayer.41 
 
Hesychasm and the Jesus Prayer 
 According to the ancient monastic tradition, the monks went into the desert 
seeking to cultivate hesychia, a Greek term which means “inner silence” or “inner 
stillness.”42 Hierotheos Vlachos, a contemporary Greek Orthodox spiritual writer, 
provides a description. Hesychia:  
the peace of the heart, the undisturbed state of the mind (nous), the 
liberation of the heart from the thoughts (logismoi), from the passions and 
the influence of the environment; it is the dwelling in God. Hesychia is the 
only way for humans to attain divinization (theosis). External quietness is 
helpful so that humans can reach the noetic hesychia. 43 
 
According to Kallistos Ware, a hesychast, one who cultivates hesychia, is seen in the 
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example of a monk who has left the city to live in the solitude of the desert.44 This retreat 
is not one from something as much as it is a retreat into something greater. The desert 
monks’ desire to be united to God, above being united to the culture, was significant. 
Moving beyond the city is a metaphor to the descending of the mind into the heart. 
Dieker and Montaldo write, “‘Descend into the heart’ is a phrase you will often find in 
Orthodox Hesychast authors. ‘Discover the place of the heart.’ ‘Unite your nous, your 
intellect within your heart.’”45 
The second meaning speaks to the spiritual practice of remaining in one’s cell; the 
purpose is to refrain from remembering past wrongs and to remain in an attitude of fear 
and knowledge of God. Interior silence is not guaranteed by remaining in one’s cell. They 
must have what Ware calls a “watchfulness” or “remembrance of God.” This is achieved 
through unceasing prayer.  
The third level of meaning offered by Ware is based on the classic definition 
given by St. John Climacus: “Strange as it may seem, the hesychast is one who strives to 
keep his spiritual being shut up in the house of the body.” 46 According to this inward 
sense, the hesychast is not someone who has journeyed outward into the desert, but 
someone who has started the journey inward into his own heart, someone who “returns to 
himself.” 
Ware offers an important insight into the meaning of hesychia, “From the 
threefold meaning of hesychia, we may conclude that solitude, or inner stillness, is a state 
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of mind rather than an external place. The real desert lies within the heart. If originally a 
hesychast meant a monk living in a cell in the desert, in a metaphorical sense it is 
possible to create a desert in the city by cultivating the inner cell of the heart.”47 This 
spiritual state is reached when external things no longer occupy the mind, when the 
senses are less stimulated, and the downward journey leads to ascension toward God. 
Toti makes a notable connection to the Pauline letters, “The purpose of Hesychasm 
essentially consists, to use the words of St. Paul, in the exit from ‘sinful flesh’ (Rom. 8:3) 
to then re-enter the body, the ‘Temple of the Holy Spirit’ (1 Cor. 6:19).”48 The exit is 
only truly beneficial if there is a re-entry. The watchful attentiveness to God is essential 
to unlocking this inner cell of the heart. In Orthodox spirituality the recitation of the Jesus 
Prayer is seen as cultivating them both.49 This is to be understood as Kallistos Ware 
states, “...a negative sense as the absence of speech and outward activity, but denotes in a 
positive way the openness of the human heart towards God’s love.”50 Hesychia does not 
require exclusivity in regards to cataphatic experiences but provides the opportunity for 
the apophatic to be experienced in the midst of the apophatic life. 
Although Jesus Prayer, hesychasm, and prayer of the heart are sometimes used 
interchangeably as synonyms, it is important to denote that marked distinctions exist 
between the phrases. It is better to see them as connected rather than identical. The Jesus 
Prayer is one of the central prayers of the hesychast and the primary tool for experiencing 
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an interior silence and entering into theosis, which is a state of union with God.51 The 
term “prayer of the heart” when used in reference to hesychasm is often referring to an 
advanced stage of the Jesus Prayer. The casual use of the prayer would not be considered 
the prayer of the heart. The Prayer of the Heart is used to refer to the perpetual use of the 
prayer when it becomes the rhythm of the day and is prayed without end and without 
focused thought. In the face of business and labor the prayer is unceasingly offered. The 
prayer of the heart is used to describe the movement of the prayer leaving the lips and 
descending into the heart, in sync with its beating. The prayer of the heart becomes the 
metronome to the life of the hesychast.52 
The classic prayer of the hesychast is the Jesus Prayer, the repetition of the words 
allow the self to experience the inner stillness where union with God is achieved. The 
benefit for the hesychast is the inner stillness that becomes a hallmark of their life. This 
stillness transcends times of prayer and is revealed in all areas of their life. Edmond 
Rybarczyk offers some practical uses for this inner stillness. “Firstly one can seek God 
amid silence when one is personally agitated. Secondly, the silence of one’s passions 
enables one to more accurately assess and redirect one’s own values, goals and 
motivations. Thirdly, because such silence helps the individual to progressively realize 
God’s own desires for his or her own character, the hesychast Christian...will be enabled 
to love and serve others more selflessly.”53 The prayer is a means to an end, however not 
an end in itself. The prayer is a means to union with God. We are wanderers and we will 
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continue to do so until our souls find rest in God alone. The hesychast see the journey 
toward inner stillness as an opportunity to become one with God. 
 
The Jesus Prayer in the Eastern Orthodox Tradition 
 The Jesus Prayer is one of the central prayers of the Eastern Christian traditions. 
The Philokalia, a popular book in the Eastern Orthodox tradition, references that the 
prayer is a central practice. It would be a mistake to underestimate the power of the Jesus 
Prayer due to its brevity; its spiritual potency resides in the potential transformation of 
one who prays the Jesus Prayer. This is seen in “The Way of the Pilgrim,” a Nineteenth 
century anonymous text that introduced the Jesus Prayer to a broader context. In the 
story, the protagonist, The Pilgrim, embarks on both a spiritual and physical quest. This 
story catalogues both the interior and exterior journey of a young man was who disabled 
in his work a short time after his wife passed away. These tragic events created the 
situation for the young man to set out on a quest for the keys to unceasing prayer as 
mentioned by the Apostle Paul regarding unceasing prayer (1 Thess. 5:17). The pilgrim 
questioned if this was truly obtainable. The journey across the countryside led him from 
town to town seeking out wise spiritual elders who could offer advice on this interior 
adventure. His journey led him to a monk in a small countryside town and to whom he 
asked if unceasing prayer was possible. The aged monk responded that it indeed was 
possible and brought him back to his monastery a few miles away. As they walked, the 
monk explained that this prayer comes only in the quieting of the mind and in making it 
one with the heart. The young man desired to learn a way to practice this prayer.  
The monk began to serve the young man as his spiritual director. He gave him a 
copy of the Philokalia and had him focus on the passages regarding the Jesus Prayer. The 
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journey into the Jesus Prayer began. The monk prescribed a certain number of prayers to 
pray in a day. In the beginning it was difficult, but eventually the task of praying the 
prayer 12,000 times a day was a joy. The young man found that the prayer was no longer 
an assignment; instead, it became the very breath in his lungs and greeted him at 
daybreak. 
What this pilgrim discovered in the Jesus Prayer is the underpinning of Eastern 
Orthodox spirituality, a spirituality that has a connection to the Desert Fathers and 
Mothers. This practice provides a rich experience that is formative and enables the life of 
the sojourner to be lived in rhythm with the Spirit, but not to the exclusion of the mind. 
The practice of this prayer can yield results that transcend emotional experiences and 
results in an intimate union with God. 
To embrace the Jesus Prayer it is helpful to have a framework of prayer in the 
Eastern Orthodox tradition. There are four phases of prayer Kallistos Ware offers in The 
Power of the Name: The Function of the Jesus Prayer; the first is external prayer. This is 
a form of verbally addressing God, including petitions for favors to be granted. Second is 
standing before God. This is done in silence, negating all discursive activities. In both of 
the cases the focus is on the human and not on the divine. Third, inner act, is based on 
Saint Gregory of Sinai, and highlights the core experience in the Jesus Prayer. According 
to Ware, “True inner prayer is to stop talking and to listen to the wordless voice of God 
within our heart; it is to cease doing things on our own and to enter into the action of 
God.”54 Here, silence is not the absence of voice but the willingness to listen for the 
inarticulate of God. Ware’s final phase is the manifestation of Baptism, not to be 
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confused with the ritual act, but as the embodiment of the divine. This is the state of 
grace that is brought “to the point of full spiritual perception and conscious awareness 
when we experience and feel the activity of the Spirit directly and immediately.”55 The 
vividness of the sacrament is lived and experienced in each prayerful moment. This 
channel to the activity of the Spirit is essential for the practitioner of the Jesus Prayer. It 
is not simply a mantra or an incantation; it is an invocation of the Divine name into our 
midst. Our brokenness is made whole in the mercy of Christ. 
 
Practicing the Jesus Prayer 
 The Philokalia is filled with hundreds of pages of advice about practicing the 
Jesus Prayer. Among them are the instructions left by fourteenth century monks, Callistus 
and Ignatius, who were said to have left behind “full and perfect knowledge of the Jesus 
Prayer.”56 They recommend that a person must first be earnest and undistracted, and in a 
place of absolute silence—silence being the most important thing to guard and the most 
difficult for us to find in a modern world. The surrounding room should be dimly lit. It is 
important to sequester potential visual stimuli. This is not a prayer that is to be practiced 
while reflecting on an image or imagination of Christ’s teachings, miracles, or Himself. 
The eyes can be either open or shut so that concentration will be solely on the prayer.  
After the external atmosphere is arranged one can begin to focus on the process of 
allowing the mind to descend into the heart. The practice of closing one’s eyes and 
bowing one’s head comes from the instruction of the monks in order to give priority to 
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the heart over the head. The fathers recommend that one focus their gaze on their chest as 
the head is bowed. When the Philokalia uses the phrase “prayer of the heart” it does not 
mean a prayer of emotions as in Western context, rather it means a prayer of the total 
person. This prayer takes place in the body but is in rhythm with the soul and spirit.57  
As the prayer begins, “Breathe in: ‘Lord Jesus Christ, Son of God’; breathe out: 
‘have mercy on me, a sinner.’” With each repetition focus on the words and allow them 
to ascend from the heart and not merely from the lips.58 Ware writes regarding the levels 
of the Jesus Prayer that are achieved during the experience, “Normally three levels or 
degrees are distinguished in the statements of the Jesus Prayer. It starts as ‘prayer of the 
lips’, oral prayer. Then it grows more inward, becoming ‘prayer of the intellect’, mental 
prayer. Finally the intellect ‘descends’ into the heart and is united with it, and so the 
prayer becomes ‘prayer of the heart’ or, more exactly, ‘prayer of the intellect in the 
heart.’”59 The prayer begins as a prayer of words, but ends as a prayer of loving attention 
or gaze of the soul upon God. The end of the prayer is not an emptying of oneself, but the 
experience of being filled with the Divine. 
The prayer has two distinguished methods—free and formal. The free method 
refers to the use of the prayer throughout the day in normal activities. This use allows the 
gap to be bridged between times in worship and other explicit times of prayer. This usage 
of the prayer can become habitual and continuous during the simplest of activities, 
providing a cadence by which to live by. The formal practice can be done in a group 
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setting, but is most often done alone. The use of a prayer rope maybe used in order to 
keep track of the number of prayers offered. The prayer may be substituted during the 
divine hours and recited at each break. Dieker and Montaldo note, “The purpose of the 
Jesus Prayer is summed up in this one phrase: ‘Create silence.’”60 The essential goal is 
not found in the number of times the prayer is offered but that the prayer becomes a 
flowing stream. 
What we seek in the Jesus Prayer is not analysis but invocation, not reflection but 
encounter. The Jesus Prayer is Christocentric in nature. It moves beyond mere rhythm 
incantation that induces relaxation or concentration; the prayer is a confession of faith.61 
Thomas Merton a trappist monk and spiritual writer became intrigued by the Jesus Prayer 
and noted that the prayer is a “state of imageless gazing.”62 He goes on to add, “To pray 
in the spirit and in truth is to be highly effective. Prayer has far reaching political 
consequences.”63 Prayer is a powerful activity. It renovates one’s heart and mind while 
also having the ability to restore relationships with the world. Prayer produces awareness 
and that results in an engaging life. 
The Little Prince by Antoine de Saint-Exupery provides a beautiful window into 
the meaning of the heart in spiritual traditions: “Only with the heart can one see rightly. 
What is essential is invisible to the eye.”64 When looking into the practices of the Jesus 
Prayer, or any discipline for that matter, one is to keep this thought in plain view. Often 
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the beauty and wonder is sterilized when trying to see everything with the natural eye. It 
is quite possible that one’s vision may be without fault and yet still be unable to see the 
movement of the Spirit. The “prayer of the heart” is mentioned in previous sections, but it 
is important in this section to ground the heart’s role in the practice. The heart is where 
encounters with divine take place but it is also the place where darkness can dwell. In the 
heart one can come face to face with the power of darkness and sin.65 Passions have the 
ability to spur one toward God while also being the very things that can lead away from 
God. This tension is not one that is resolved, but negotiated.  
In the spiritual life the heart is the primary place where union with God takes 
place. Notwithstanding the value and priority of the heart, the mind (nous) is the place 
where “inner vision” takes place. It is possible that we have been able to process the 
activity or union with God but still lack the inner vision to truly experience God. The 
mind and the heart must be united for true union with God to take place.66 
It is not enough to simply recite the prayer without the soul’s gaze upon God. 
Hausher writes, “Calling on the name of Jesus does not mean simply pronouncing the 
name ‘Jesus’ in prayer or directing a prayer explicitly to Jesus. There are some who say 
his name but who do not pray in his name.”67 The same idea is present in Jesus’ teaching 
in Matthew 7:21. Jesus warns his disciples that there will be some who call out, “Lord, 
Lord,” and providing their list of spiritual practices and endeavors, but Jesus will tell 
them to depart—spiritual practices are not equal to being part of the Kingdom. It is 
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possible to be in prayer but never be present in prayer. The Jesus Prayer allows us to 
move beyond simple language and meaningless phrases, to cry out to God with both 
attention and affection. The Christian that only prays at formal times of worship is not 
living a life of prayer.68 Prayers have to make the confession that Jesus is Lord, not 
merely use the name as a key to unlock the door. The declaration of the Lordship of 
Christ is critical to a prayer that is surrendered to God. It is not enough to pray because of 
requirement or to simply use language as a tool.69 Prayer must proceed from the heart. 
The one that desires a deeper level of intimacy with God must maintain a constant 
dialogue with the Father. In order to experience a transcendence that allows entry into a 
mysterious union with God, we must maintain a connection throughout the day. The 
Jesus Prayer seeks to keep us connected to the divine while we interact with our daily 
routines. 
 
Theological and Practical Implications of the Jesus Prayer 
 Interior focus that leads to action is the fruit of the spiritual life. Various words 
are used to refer to this type of prayer, e.g. mediation and contemplation at times overlap. 
Although these words are used interchangeably, for clarity in this discussion these terms 
will be more narrowly defined. Matta Al-Miskin offers insight into the distinction 
between meditation and contemplation: “Meditation is an activation of one’s spirit by 
reading or otherwise, while contemplation is a spontaneous activity of that spirit.”70 
Meditation involves intellectual rigor and requires more effort and energy. On the other 
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hand, contemplation requires the mind to be still and silent. Mediation becomes the goal 
of the mind and a search begins. It is an adventure to be conquered and achieved. 
Contemplation allows for the journey to begin within the individual and grows out of an 
inner stillness. Contemplation is not beyond the capacity of the typical Christian.71 The 
contemplative life is open for all those who desire to enter into it. This distinction is 
important as this study moves forward with the practice of the Jesus Prayer.  
 The prayer is birthed out of a contemplative posture and becomes not a moment 
of prayer, but a life that is engulfed by the prayer. This contemplative life is the entry to a 
life of praying without ceasing. The inner dialogue of the mind that takes place in 
contemplation is the place the Jesus Prayer emerges from and is available for everyone. 
Achieving unceasing prayer is not only capable for the monk living a monastic life, but 
the Christian who desires communion with God as he or she goes about normal activities. 
When we speak of contemplation in prayer we are talking about voluntary 
contemplation, which can be mastered by the exertion of will. It is critical to understand 
that contemplation in any of its forms is not left only to mental activity or an external 
performance. As Al-Miskin writes, “it is a state of inward readiness of the mind and soul 
to accept the action of divine truth and its sway over them.”72 The focus of the 
contemplative life is the attainment of a certain level of interior quietude and mental 
tranquility. Meditation is a process that truly prepares us for embracing contemplation in 
full. This leads to the ancient patristic tradition of spiritual theoria73.  
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Certain basic conditions exist for the initiation of the soul into a genuine state of 
contemplation. Al-Miskin writes that one has to be free of earthly cares, sins or bad 
habits. He lists three such conditions to achieve this: (1) one has to be free in order to 
combat sin—true freedom is experienced in prayer, (2) introversion—the action of 
subduing the ego and conquering sin, and (3) incentive of love.74 
Free to Combat Sin. One has to be free in order to combat the sin. True freedom 
is experienced when we pray. Al-Miskin offers ascetic insight in dealing with the 
bondages of sin; asceticism is the positive activity of the soul by which it counteracts 
negative activity. This is an exercise in practicing virtues in order to root out evil vices 
and habits.75 
Introversion. The second condition that Al-Miskin offers is introversion—the 
action of subduing the ego and conquering sin. The turning inward reveals that there is no 
greater place to meet God than within one’s self. In the words of St. Gregory the Great, 
“...the first step is that the mind recollects itself to itself.”76 This leads to the third 
condition, an incentive of love.  
Incentive to Love. Gregory the Great places love as a prerequisite of 
contemplation. The person who seeks deeper levels of contemplation must first ask the 
question, “How much do I love?”77 This prayer is not a mental effort or psychic activity, 
but silence before God. This posture is an openness of the soul to accept divine truth 
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without striving or struggling. This moves beyond a need for language and moves to what 
the Desert Fathers and Mothers called pure prayer.78 Contemplation is not the result of 
mental exertion. On the contrary, it is the absence of mental activity. This prayer relates 
to the spirit beyond the heart or mind. It is not concerned with offering verbal prayers to 
be heard, but to remain in a posture that allows God to speak to us in a way that 
transcends language.79 This is not a prayer that is the result of intellectual ascent but of a 
surrendered mind and heart. By providing an opportunity for confession the prayer serves 
as a means to come into communion with the presence of Christ.  
In The Imitation of Christ, Thomas á Kempis offers guidance for the spiritual life. 
Each section of the text offers guidance for the spiritual life. In the division on the 
Interior Life, he offers this spiritual direction, “Let all your thoughts be with the Most 
High, and direct your humble prayers unceasingly to Christ.”80 This admonition echoes 
the Apostle Paul’s words to pray without ceasing from his first letter to the 
Thessalonians, words that most Christ followers have found to either be metaphorical or 
completely unattainable. Paul’s challenge was to allow their prayers to be perpetual and 
without end. Spiritual writers and sojourners agree in the essentialness of prayer, yet the 
practice of prayer in churches is nebulous—dialogue without practical application. This 
discussion without form or discourse creates spiritual confusion.  
Luke records a story of Jesus at the home of Mary and Martha (Luke 10). He is 
invited into the home and finds himself in the living room. At his feet is a woman. 
Martha makes the preparations in the kitchen while Mary ignores the things that need to 
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be done, in exchange for the only necessary thing—choosing to be with Jesus. This is a 
great image for our view of the role of the Jesus Prayer. There are lists and things that 
need to be done; yet one thing remains that is necessary. We are called to live in a deep 
relationship with God that goes beyond toil and preparation. What a tragic commentary 
of our culture: we are preparing for a visitation when we could be reclining at the feet of 
Jesus. The Jesus prayer offers us the ability to merge the two worlds together. The 
decision of Mary is at the heart of the instruction from A’ Kempis to live with our 
thoughts unceasingly on Christ. She prioritized being with Christ over working at a 
distance. This desire was not void of criticism and vocalized frustration from her sister, 
but she remained near Jesus. The fruit of prayerful life is that we remain in Christ. 
The primary aim of the prayer is to awaken the heart to the presence of Christ and 
to be enlivened by his love. It is often referred to as the “prayer of the heart,” for the 
invocation journeys from the lips to the intellect, eventually making its home in the heart. 
At this level, according to Kallistos Ware, “...it becomes prayer of the whole person—no 
longer something that we think or say, but something that we are: for the ultimate 
purpose of the spiritual Way is not just a person who says prayers from time to time, but 
a person who is prayer all the time.”
81
 When the content of the prayer is surveyed we see 
that the name of the Lord Jesus Christ is the centerpiece of the prayer. The New 
Testament refers to the name of Jesus as the name above all names (Phil 2:9-10), the 
name that saves (Acts 4:12) and the name that the followers of Jesus invoke when 
making a request of the Father (John 16:23-24). Second, the prayer is a petition for 
mercy. The Greek word for mercy is elos, which is frequently translated as compassion. 
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This request for mercy serves as a reminder that regardless of status we are all broken and 
in need of God’s mercy. Third, the Jesus prayer is not a prayer of the virtuous, but of the 
sinner. In a culture that is inebriated with our own self-image and the skewed view of our 
selves, the Jesus Prayer properly frames our life in view of Christ and our sinfulness. The 
prayer does not allow a Photoshop effect to remove the blemishes on our soul; the phrase 
is simple, “a sinner.”82 The prayer is one of repentance and turning not towards our 
brokenness and shame, but to looking upward to God with hope.  
 
Conclusion 
The practice of Jesus Prayer has expanded well beyond Eastern Orthodox 
tradition in modern times. Wong notes, “Later, having passed through Mount Sinai, the 
Jesus Prayer was introduced to Greece where it flourished on Mount Athos during the 
Middle Ages. From there it spread to Eastern Europe and became an important element 
of Eastern Orthodox spirituality. In the middle of the last century it entered the Western 
Church and is now widely known and practiced in the West as well.”83 From the 
historical foundation of the Jesus Prayer beginning with Desert Fathers we have surveyed 
the evolution of thought and practice as of the prayer in order to establish the chapter 
historically so that the prayer can be embraced by Pentecostals as a means of spiritual 
formation that is both biblical and historical.
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CHAPTER 4 
PENTECOSTALS AND THEIR PRAYERS 
 
How many times did I wake up for high school before the sun peaked out from the covers 
of night to find my Mom sitting in a chair in the living room praying and reading her 
Bible? She rocked back and forth, back and forth and prayed. Nothing loud or 
boisterous, but prayers were being launched that rang in heaven from the whisper of my 
mother’s heart. Often before turning into the bathroom to shower the slumber away, I 
would listen; I would learn. I heard her pray for a lot of things, most of them forgotten, 
but what I remember are the prayers for me—prayers for protection, prayers to sense the 
nearness of God throughout the day. Prayer was not an activity in my home that I can 
remember ever being explicitly taught, but it was “caught.” It was never seen as a have 
to do, but as a part of our lives. The prayers that I heard in my home made the prayers 
that I heard my Mom pray in church richer.  
 
Introduction 
 A challenge with the Pentecostal movement is that of assigning a specific point of 
origin—date and location. The nineteenth and early twentieth centuries were marked by 
numerous revivals taking place in various locations globally. Historiographers continue 
to discover more information about the early years of the movement, but it is the revival 
at Azusa Street that is considered by some to be the most influential marker. From this 
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revival many classical Pentecostal denominations emerged with similar hallmarks.1 
Robby Waddell provides notable similarities among the worship gatherings of the 
Pentecostal denominations. He writes,  
These groups shared characteristics including exuberant worship services 
and a combination of doctrines none of which were completely new in 
church history, though this particular mix of beliefs and practices—such 
as Spirit baptism with the accompanying glossolalia, divine healing 
through the laying on of hands, exorcisms, sanctification (discursively 
defined), and a strong belief in the imminent return of Jesus Christ—
distinguished the new movement as an identifiable expression of 
Christianity.2 
 
Geographically speaking, Pentecostalism is a global phenomenon, but theologically 
speaking ecumenical expansion is just now beginning to increase. What makes the 
Pentecostal movement unique is that it is a conglomerate. Steven Land offers insight into 
the connection and the distinction of Pentecostalism has with other Christian traditions:  
[Pentecostalism] is more Armenian than Calvinist in its approach to issues 
of human agency and perseverance. It is more Calvinist than Lutheran in 
its appreciation of the so-called ‘third use of the Law’ to guide Christian 
growth and conduct. It is more Eastern than Western in its understanding 
of spirituality as perfection and participation in the divine life (theosis) ... 
[it] is more Catholic than Protestant in emphasizing sanctification-
transformation more than forensic justification, but more Protestant than 
Catholic in the conviction that the Word is the authority over the church 
and tradition for matters of faith, practice, government and discipline.3 
 
It is important to see Pentecostalism as part of the larger Christian tradition in order to 
identify points of connection as well as points of distinction. Prayer is a central topic in 
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the Pentecostal community and this chapter will survey the theology of Pentecostal 
prayer. It will create a foundation to build upon by first establishing an understanding of 
prayer in a general context in order to provide a fuller understanding of Pentecostal 
prayer. 
Pentecostalism is still in the early years of its theology and is one of the most 
profound and far-reaching religious and sociological occurrences in the twentieth 
century.4 When compared to other traditions, Pentecostalism is barely approaching 
adolescence. An evolution has been taking place below the surface and her identity is still 
being formed. The present and future of the movement is bright. Scholarship is on the 
rise and there is a desire to reform our theological ethos and delve into new realms of the 
Spirit’s work in the earth. The mistakes from the past serve as a reminder that when 
divinity and humanity collide there is fallout, and the fallout is messy. 
 
A Survey of the Historical Foundations of Pentecostalism 
 Before the closing of the American frontier and the urbanization of the United 
States, the nineteenth century opened with a powerful revival that changed the course of 
national history, the Second Great Awakening.5 The decades following the American 
Revolution until the Civil War were marked by revivals led by Charles Finney, an 
attorney in the state of New York. After separating from the Presbyterian Church he 
joined the Congregationalists, another denomination in the Reformed tradition. Finney 
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was “instrumental in promoting the term ‘Baptism in the Holy Spirit.’”6 He gives this 
account of his Pentecostal-like experience: 
But as I turned and was about to take a seat by the fire, I received a mighty 
baptism of the Holy Ghost. Without any expectation of it, without ever 
having in my mind that there was any such thing for me, without any 
recollection that I had ever heard the thing mentioned by any person in the 
world, the Holy Spirit descended upon me in a manner that seemed to go 
through me, body and soul. … I wept aloud with joy and love; and I do not 
know but I should say, I literally bellowed out the unutterable gushings of 
my heart.7 
 
Finney is also referred to as the father of Modern Revivalism. During this period an 
expectation grew for an annual spiritual visitation that would sweep young people into 
Kingdom life.8 The nation was hungry for God, but the revival would not last long. The 
last great national revival took place in 1858-1859 on the brink of the Civil War known 
as the Prayer Meeting Revival.  
According to Menzies, “The United States in the generation between the Civil 
War and the advent of the new century underwent a virtual social revolution. The 
industrialization and immigration contributed heavily to the rapid urbanization of the 
nation.”9 It was an era marked by government scandals and decline in public morality. In 
the face of this, church membership increased from sixteen percent in 1850 to thirty-six 
percent in 1900. Was this an illusion that the country was thriving? The churches were 
being populated in the midst of the cultural decay, yet their spirituality lacked freshness. 
This provided a perfect setting for revival. 
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During this season there was a “stir” happening in other regions of the world that 
eventually found its way into the hearts of those desperate for a move of God. Various 
spiritual renewals were taking place around the world as highlighted by Anderson. He 
writes, “Pentecostal-like revival movements with speaking in tongues and other 
manifestations of the Spirit’s presence had been known in South India since I860 in a 
CMS [Church Missionary Society] mission under the ministry of John Christian 
Arulappan.”10 The revivals being initiated by local members of the community—
complete with miracles—served as trademarks of the outpouring of the Spirit.11 
In 1895, Charles Parham, a former Methodist minister, became an independent 
healing evangelist in Kansas after experiencing firsthand healing from the effects of 
rheumatic fever. In 1898 he moved to Topeka where he opened a healing home and 
began publishing The Apostolic Faith in 1899.12 Shortly after Parham’s initial teaching, 
another took place: the Welsh Revival came on the historical scene. Anderson argues that 
the Welsh Revival “made a far greater impact internationally than did the revival under 
Parham in Kansas.”13 The Welsh Revival emphasized the power of the Holy Spirit and 
was marked by extended meetings, emotionally driven worship, prayer, visions and the 
immediacy of God in their midst. The leader of the revival, Evan Roberts, emphasized 
Spirit baptism and connected the revival with the day of Pentecost in Acts 2 and the 
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outpouring that was promised by Old Testament prophets.14 The root system of this 
movement is deeply connected to the Holiness movement and Wesleyan thought, in 
addition to the connection with the revivals. Wesleyan Holiness believers by the decade 
of the 1890’s were exhorted to seek God earnestly for the full blessing of Pentecost. A 
desire for a greater encounter with God resulted in an inner revival being ignited. Early 
Pentecostals added to their two-stage soteriology—salvation and sanctification—to form 
a three-stage process including the baptism of the Holy Spirit.15  
Contemporary to the Welsh Revival was another revival that would emerge and 
supersede the impact of the other renewal movements. The Azusa Street Revival in 
central Los Angeles began in 1906 and ended in 1908. Notwithstanding the importance of 
other revivals, the Azusa Street Revival became the central catalyst for the Pentecostal 
movement.16 William Seymour, an African American preacher influenced by Parham 
while attending Parham’s Bible school, led the Azusa Street Revival. Anderson writes, 
“Parham formulated the evidential tongues’ doctrine that became the hallmark of North 
American classical Pentecostalism, but unlike them, his theology insisted on the belief 
that tongues were authentic languages (xenolalia) given for the proclamation of the 
gospel in the end times.”17 What was desired was for power from above to deliver the 
world declared Charles Parham matter-of-factly to a newspaper reporter as he reviewed 
the events of the January 1901 revival at his Bethel Bible School in Topeka, Kansas. He 
continued, “We prayed for it; we received it.” To Parham and his band of followers who 
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embraced his novel teaching on the baptism in the Holy Spirit, the apostolic faith of the 
early Church was now restored to bring in the end-time harvest of souls.18 Through the 
outpouring of the Holy Spirit (Joel 2:28-29), God miraculously began to bestow 
unlearned languages on Spirit-baptized believers to preach the good news to the nations, 
just as it happened on the day of Pentecost nineteen centuries before.19 Gary McGee a 
distinguished Professor of Church History and Pentecostal Studies at the Assemblies of 
God Theological Seminary captures this teaching:  
When the failure of tongues as a missio-linguistic tool became apparent, 
Pentecostals consequently retained their confidence in praying in tongues 
as the source of power, an approach both biblical and already familiar to 
them. The letdown of their incomplete view of the baptism of the Holy 
Spirit didn’t diminish the flood of missionaries washing ashore on foreign 
soil, they increased decade after decade.20 
 
It was this doctrine that Seymour preached in 1906 and became the catalyst for 
people to leave the revival and immediately as missionaries equipped with the language 
of the people.21 
The baptism in the Holy Spirit was understood as a deposit of power in 
transformation and bearing witness. In The Apostolic Faith 
the one who is baptized with the Holy Ghost has the power with God on 
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his soul and has power with God and men, power over all the Kingdoms 
of Satan and over all his emissaries. When the Holy Ghost comes and 
takes us as His instruments, this is the power that convicts men and 
women and causes them to see that there is a reality in serving Jesus 
Christ. The Holy Spirit is power with God and man.22  
 
Steven Land affirms Seymour’s assessment when he writes, “The early Pentecostals saw 
themselves as recovering and reentering that Pentecostal reality. The vivid presence of 
the Spirit heightened expectation propelled into mission, enlivened worship and increased 
consecration in preparation for the appearance of the Lord of the harvest.”23  
 Pentecostals lived in a tension of the “already but not yet.” They found meaning 
in the moments of success as well as moments of trial as they viewed their life as part of 
the redemptive story.24 By way of the Spirit the biblical narrative became their narrative. 
The significance of the story provided significance to the struggles that they were facing. 
Their prayers allowed them to reach beyond the present moment and become rooted in 
the scriptures. This typifies the Pentecostals commitment to the biblical narrative in the 
scriptures, while at the same time their Restorationist perspective allowed them to easily 
discount thousands of years of Church history.  
 
Spirit Baptism, Glossolalia and Pentecostal Spirituality 
 One of the chief hallmarks of the Pentecostal movement is its doctrine of Spirit 
Baptism. The most explicit characteristic of Spirit Baptism is speaking in tongues. 
Although speaking in tongues may be associated with prophesy, it is also known in 
Pentecostal theology as a form of prayer. Walter Hollenweger provides important 
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cataloguing of early Pentecostal theology and notes a “difference between speaking with 
tongues as a sign of the baptism of the Spirit and speaking in tongues as a gift of the 
Spirit which is acquired by only certain persons.”25 Larry Christenson, who places 
significance on speaking in tongues for the personal prayer life, further emphasizes this. 
Christenson holds that the praying in tongues as a form of personal prayer has been a 
source of spiritual refreshment alongside his strenuous intellectual daily work.26  
In addition to the view of tongues as an initial evidence of Spirit Baptism, there is 
an additional view of tongues that holds glossolalia as a part of a believer’s spiritual 
progress. This view allows tongues to move beyond experience and into expression of 
devotion; this practice helps the Christian express what is inexpressible in a language that 
is a direct connection with God. Tongues is more than an event, rather it continues to 
serve the believer as a ‘prayer language.’ Simon Chan a Pentecostal theologian offers 
Pentecostal spirituality as sacramental experience adds, “when tongues are exercised 
continually as the language of prayer, they become the ‘occasion’ for a new theophany 
and a new level of intimacy with God. Tongues functions as a means of grace.”27 It is this 
view of tongues that provides a window into the practice of the Jesus Prayer.  
At the heart of Pentecostal prayer is the deep-seated belief that God is near. 
Prayer is not to a distant God in a land far away but is offered to a God that is imminent. 
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This God is so near that the Spirit groans from within us (cf. Romans 8).28 Substantial 
scholarship exists in the area of glossolalia prayer, which has emerged in the past thirty 
years, but for the sake of this work it will not be rehearsed. This section will focus on 
how glossolalia is a portion of the prayer life of the Pentecostal and being filled with the 
Spirit has broader implications. 
Harvard theologian, Harvey Cox, has described Pentecostalism as the religion 
made to travel without losing anything in the translation between contexts.29 He offers 
three specific dimensions of primal spirituality: (1) primal speech, (2) primal piety and 
(3) primal hope. Cox claims that the Pentecostal movement has flourished because it has 
been able to forge a way to speak to the spiritual barrenness and the desire for a 
spirituality that transcends ceremony and engages the core of our being. These primal 
qualities are not a congregational phenomenon but they are a personal connection to the 
spirit. 
Primal Speech is more than vocabulary; it is a language that transcends linguistic 
parameters. This language of the heart is not defined by situation.30 Looking at primal 
speech—which some scholars might call ecstatic utterance, glossolalia, or speaking in 
tongues—Klaus remarks, “In a world that can make people think that their ‘voice’ does 
not matter or where contrived rhetoric has emptied language of any meaning, 
Pentecostals participate in a language of the heart that is understood in heaven itself.”31 
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Beauty and comfort are benefits of the gift of tongues. Frequently, Pentecostals interpret 
tongues speech as evidence of the nearness of the Spirit—as close as their vocal chords.32 
The Spirit of Christ, which fills, is also the Spirit that creates, commissions and convicts. 
At times our voice can be diminished by the culture that surrounds us. Hopes and dreams 
are silenced by expectations that the culture establishes. The challenge is to allow our 
voice to continue to flow from its place of origin—the soul. 
Primal Piety is participatory in nature and emphasizes a spiritual encounter. As 
the twentieth century progressed a growing skepticism increased about dogmatic 
structures and corporate spirituality. At this same time people were also losing 
confidence in the talk of scientific progress. There was an unmet desire and the void was 
filled for many by the Pentecostal emergence in the twentieth century. Azusa Street 
provided a breaking of the barrier between what Cox describes as “an early equal 
opportunity program” between “the cognitive and the emotional sides of life, between 
rationality and symbol, between the mixing of the races.”33 When Cox uses the term 
primal piety, one scholar pointed out that he is focused on the affirmation of the 
experiential and intellectual of the religious experience.34 It is not a sacrifice of either, but 
the unifying of both. Simply stated, God cannot be contained in left-brained activity 
alone, but is to be encountered holistically face to face. This face-to-face encounter 
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provides an outlook for the future that offers us hope that the world that we see is not all 
there is or will be.35 
Primal Hope is experienced in a community where the vision of the future 
includes the rule of Christ. Cox writes, “One reason Pentecostals did not disappear when 
Jesus did not come upon clouds in judgment and mercy, as they fervently thought he 
would, is that they believe that one can enjoy the benefits of the Kingdom even if its full 
arrival is delayed.”36 The hope of the Kingdom can be seen in the equality between race 
and gender at the inception and development of the Pentecostal movement. At a time in 
the nation when there was great tension in these areas, the Spirit blurred even the most 
distinct lines. This hope is a reminder that the destruction and demise that may surround 
us is not final. There is a hope that is beyond circumstance and this primal spirituality is 
an opportunity to reorient our vision to embrace the Kingdoms presence here. Primal 
Spirituality serves as a paradigm for Pentecostal spirituality.  
It is important for Pentecostals to examine the entire canon in order to form a 
Pentecostal spirituality that is not based on a Lukan or Pauline reading alone. Ekaputra 
Tupamahu writes, “A Lukan theology of the Spirit does not provide an adequate basis for 
a Pentecostal theology. Furthermore, he believes that if the baptism in the Holy Spirit is 
understood as power, then that power would only be the result of a “revelation encounter 
with the triune God.”37 That language connects with what seems to be in the hearts of 
those near the turn of the nineteenth century. They desired a deep and meaningful 
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encounter with God and the revelation that followed was not solely intellectual, but 
experiential—a blend of the mind and heart. Blaine Charette refers to glossolalia as 
reflective speech, in which tongues serves as a reminder of imago dei.38 The gifts and the 
fruit of the Spirit can only be reflective of the origin. 
To become aware of the presence of the God is a desired outcome of prayer. Of 
course there are moments when prayers feel hollow, but prayer is a moment of 
transcendence. This dimension of prayer enacts the presence of God and the closeness of 
the divine among believers. There are no burning bushes to encounter, but the Spirit 
resides in the recesses of the soul and at the tip of the tongue. The prayer offered becomes 
a theophany in which God is present. It is God who initiates, God who hears, and God 
who responds. The challenge for the Pentecostal is to believe and to move beyond 
tongues speech and into a fuller life of prayer. 
One of the essential doctrines of classical Pentecostalism is rooted in the initial 
evidence of speaking in tongues as a sign of the believer being filled or baptized in the 
Holy Spirit. Frank Macchia calls Spirit baptism “the crown jewel” of Pentecostal 
distinctive.39 The distinction is not in question, but a critique of the practice of the initial 
evidence doctrine is in order. 
While the belief of initial evidence is not the challenge for Pentecostals 
intellectually, moving beyond it is. Macchia offers this insight, “The ecumenical 
challenge for Pentecostals, therefore, will be to develop their central distinctive in a way 
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that cherishes what is most important to their understanding of the Christian life and the 
church while contributing to a broader ecumenical pneumatology.”40 The reality is this 
approach has merit in the academy where discourse and dialogue take place, but 
implementation of this is scarcely seen in the Pentecostal movement. The movement can 
be guilty of an arrogant ignorance. This is seen in the Pentecostals typical ahistorical 
approach to spirituality and the seemingly unwillingness for dialogue.  The challenge for 
the Pentecostal is to simply represent the distinctive in the general community of faith but 
to be postured in a way to share the distinctives of spiritual family with grace and 
excitement. 
Spirit Baptism is central to Pentecostalism, and tongue speech is only a part of 
that experience. However, it has been isolated and held up as the single identifier of Spirit 
baptism. It has become the focal point of controversy when tongues speech or the initial 
evidence is hardly the most radical of Pentecostal beliefs. Our distinctives become the 
focus and the challenge is to move beyond the distinctives into a fuller spirituality. For 
too long Pentecostals have viewed themselves as the possessor of the “full gospel,” yet in 
doing so are missing parts of the story. It is hard for something to be full when it 
(Pentecostal spirituality) is fragmented out from the greater narrative of Christianity. The 
Pentecostal hermeneutic is one that provides space for the narrative to continue to be 
written in and through us. While Pentecostals are committed to a high view of scripture, 
it is believed that the Spirit continues to speak to the church today. It is not uncommon to 
hear phrases like, “The book of Acts is still being written.”  
It seems narrow to believe the Spirit that hovered over creation and is woven into 
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the biblical narrative ceased to move in the lives throughout Church history in a 
significant enough way that allows for ecumenical practice. Pentecostals have identified 
themselves as Restorationist with a desire to see the Church return to its primitive form 
found in the book of Acts. The aim is to return the Modern Church to the Early Church in 
form and practice. This posture is peculiar for the Pentecostals, because at the core of 
Pentecostal spirituality is the belief that God speaks among us, yet through their lens, the 
Spirit remained silent for centuries between the New Testament Church and Azusa Street.  
The Pentecostals must move beyond an intellectual ecumenism with an 
acknowledgement of other traditions while never embodying them. It is one thing to 
accept the movement of the Spirit in other streams of Christianity intellectually and 
another to embrace disciplines and put them into practice. The only theology that matters 
is the theology that one is willing to live; in light of this, a fresh perspective on Spirit-
filled living and Pentecostal prayer is needed. 
 
A Proposal for a Pentecostal Theology of Prayer 
Steven Land’s book, titled Pentecostal Spirituality offers the framework of 
Pentecostal theology through which he defines Pentecostal spirituality. Land provides a 
matrix through which to view Pentecostal Spirituality: Orthodoxy, Orthopathy and 
Orthopraxy. Orthodoxy establishes a framework for understanding the historical origins 
of Pentecostalism to become familiar with their spiritual roots. Orthopathy will form a 
connection between the historical roots of the movement and the Pentecostal distinction 
of initial evidence, viewing prayer in a broader context. This section moves the reader 
beyond a historical understanding to the emotions that make prayer experiential. Finally, 
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the Orthopraxy lens aims to develop an understanding of how Pentecostal prayer can 
move beyond words, and how a new identity of Pentecostal prayer can be forged. 
Steven Land offers this thought, “Prayer is the primary theological activity of 
Pentecostals.”41 The word “theology” can be understood as a conversation about God, 
which takes place on a variety of levels.42 The academy does not hold the monopoly on 
theological conversations. People moving about their days have thoughts and 
conversations about God. The role of the scholarship is to move this conversation 
forward into a more healthy terrain. A definition of prayer can be any rising of the heart 
to God and can take place in a myriad of ways including presence, silence and 
conversation. 
A desire for a deeper experience in prayer comes from a heart passionate to move 
beyond simple dialogue about God. The desire to know must move past a rogue thought 
and into a “rhythm of thoughts” that desire to know and be known. Peterson writes, 
“Prayers are tools, but with this clarification: prayers are not tools for doing or getting, 
but for being and becoming.”43 He goes on to add, “Most students of the human condition 
agree that prayer is basic to our existence. Prayer reaches into the unknown for whatever 
we sense, deep within us, will provide wholeness, or for what we hope, far off, will bring 
salvation.”44 What is the outcome of prayer? What are the desired results? These 
questions have to be addressed and need to be kept close at hand. 
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P.T. Forsyth warned that “no one ought to undertake [writing about prayer] who 
has not spent more toil in the practice of prayer than on its principle.”45 It is one thing to 
study prayer, but another thing to practice prayer. The possibility remains that 
Pentecostals have had this idea inverted, practicing it while not being thoughtful. 
Chan writes, “Theory is not substitute for practice; rather, it supports practice 
inasmuch as it explains the significance of it. Prayer like everything else about the 
Christian life begins with our incorporation into Christ.”46 Prayer has an intriguing 
dynamic of divine initiation that leads to the human response. This rhythm is important to 
keep in mind. Regardless of how noble one’s attempts may be, prayer does not begin and 
end with the individual. Prayer is a signal that control has been relinquished. God has 
dominion. It is in prayer that the divine image begins to reform identity and one becomes 
aware of oneself and that he or she is connected to the Divine. Prayer references the 
broader sense of a relationship with God—all of life can be seen as a prayer.47 The 
outcome of prayer is to be in union with God. 
Two aspects of growth in prayer are physical and marital. The development is not 
locked into the two stages of physical growth, but do share a similar form with the 
development in marriage.48 Metaphors provide the ability to understand and grasp 
concepts that otherwise would exist beyond understanding. The stages of a relationship 
mirror the relationships in spiritual life. Often in the beginning of a relationship, 
conversations are immature and filled with words but lack depth. The most important part 
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of the conversation is when individual stories are being shared and needs are being met. 
For a relationship to grow, like prayer, the maturation requires that one become less 
focused on self and more intrigued with the one with who they are in relation. When a 
relationship moves beyond the early stage, the conversation changes; they are no longer 
filled with language of need but of thanksgiving and desire. When extending the marriage 
metaphor, one can see that romance yields to the struggles and honest reality of life. 
The spiritual life, like marriage, is tested when the “honeymoon phase” is over. 
There can be challenges that will stretch and purge the relationship, but often it is those 
moments that prove to be the seasons that produce the most in our lives. St. John of the 
Cross wrote about these moments where the consolations of God are no longer felt and 
one experiences a “dark night.” The danger of contemporary church in America is the 
tendency to worship during times of convenience, and seasons of difficulty are seen as 
signs of spiritual failure rather than times of growth. Unrealistic expectations have 
contributed to the decline in Christians maturing. The results desired in prayer are not 
like the bottom line of a fiscal report, the results that are desired are for the union to have 
matured. 
It may prove helpful to view prayer as a movement and rhythm rather than a 
nebulas topic without any type of entry point. Formation takes place via practice. Richard 
Foster is a master in the area of spiritual disciplines and provides numerous resources that 
service the inner life of those who are seeking a deeper level of spirituality. Foster 
provides three movements of prayer that fit well with Pentecostal spirituality: (1) Inward 
(2) Upward (3) Outward.49 These rhythms of prayer provide instruction and 
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understanding to prayer moving beyond thoughts and words but into the whole life.  
 
Inward: Prayer as Transformation 
 Think of prayer as a winding staircase. One can see the spiral from the beginning 
but often is not able to see where each step will lead. One cannot leap from the top of this 
great staircase without running the risk of major injury and possible deformity to the 
physical being. There are no shortcuts to the spiritual life. The journey is both the 
destination and the vehicle. Merton offers this thought, “Those who imagine that they can 
discover special gimmicks and put them to work for themselves usually ignore God’s will 
and his grace. They are self-confident and even self-complacent.”50 It is easy to think that 
if one leverages their talents and abilities, they can move to the front of the line in the 
spiritual life with the same ease as in other areas. If one strives more, or prays more, the 
reasoning is that they can then obtain what their desire. The prayerful life is not this way. 
It is a grace; it is an invitation to be with God. This invitation requires honesty—with the 
divine and honesty with self. In a culture that invites individuals to Photoshop the areas 
of life that are not comfortable and to keep from being revealed, prayer is an invitation to 
leave the photo unedited prior to being put on display. Simplicity is critical for this 
transformation. 
Richard Foster offers the idea of Simple Prayer to help begin the movement 
towards God, “In Simple Prayer we bring ourselves before a loving father, and we open 
our hearts and make our requests. We do not try to sort things out, the good from the 
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bad.”51 There is an honesty that is required for this initial stage of prayer. One has to be 
honest about his or her desires, but often needs to first become aware of oneself. Prayer is 
an opportunity to be raw, open, and assured that God’s acceptance and approval is 
present, but will not allow the current condition to remain. 
In addition to honesty, self-awareness is critical for the inward journey. It is easy 
to see oneself as the hero that saves the day or the one that exercises humility and grace, 
when more often he or she is in the position of the story’s villain. In the Gospels, Jesus 
uses the tendency for people to see themselves better than they ought with mastery. He 
lures the hearers of his teachings with culturally normal situations and then subverts their 
understanding of these cultural norms by removing the power from the typical hero and 
allows the outcast to be the example. This is seen in Luke’s Gospel with the Publican and 
Pharisee. It is easy to relate to the publican, but the critical point in the narrative is just 
that: it is a common tendency to view one’s self in a light that is not accurate. The 
purpose of self-knowledge is foundational and should be seen as a long lasting part of our 
life of prayer. Foster writes, “Self-knowledge is not only foundational but also a 
foundation that can never be forgotten. We are to come back to this way of prayer over 
and over.”52  
Prayer is a formative process, it changes the one praying and it moves the heart of 
God as seen throughout the Scriptures. It often becomes a clarion call for our culture, but 
as Foster writes, “The primary purpose of prayer is to bring us into such a life of 
communion with the Father that, by the power of the Spirit, we are increasingly 
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conformed to the image of the Son.”53 
 
Upward: Prayer as Intimacy with God 
 The Psalmist offers a beautiful picture of the nearness of God for the good of each 
person (73:28). This is an inviting picture of safety and security. In order for a 
relationship to flourish, both of these ingredients are essential and must be robust. One 
must feel that God’s nearness is not for exploitation or manipulation in any way. In order 
to have a deep intimacy, a deep trust must abide. Using the previous metaphor for 
relationships, it is easy to see the role of intimacy in prayer. Relationships of all types 
have a level of intimacy. When two people first meet it might seem like a stretch for them 
to be alone with one another and hold a conversation. It may happen that as the 
relationship evolves over time, they find each other comfortable enough to share the 
deepest parts of the soul with one another. Similarly, there are levels of intimacy with 
God, but let it be clear that the desire of God is to be near. Prayer is an avenue where 
intimacy with God is increased, and like all relationships, intimacy is cultivated. 
 
Outward: Prayer that Moves Beyond Self 
  Prayer makes all of life spiritual. This connection to the work that is done and the 
ability to do it prayerfully is essential in the way that Christ followers are seen in the 
community. This is exemplified in the Benedictine rule. The Benedictine community 
revolves around two axis: prayer, also called the opus Dei (work of God), and manual 
labor. When prayer is done during work, it is the prayer that sanctifies the work.54 Prayer 
should not be seen as something that happens only to an individual; rather it is something 
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that happens in an individual so that they are prepared to “happen” to the world. 
The inward, upward and outward rhythms of prayer are important in 
understanding of prayer not being restrained to one posture or movement. Embracing a 
broader definition of prayer is important as this dissertation makes a case for the Jesus 
Prayer to serve as a means of formation for the Pentecostal.  
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CHAPTER 5 
THE JESUS PRAYER AND PENTECOSTAL SPIRITUAL FORMATION 
 
Even the best of things can leave us wanting. My Pentecostal spirituality was filled with 
passion and experience but I desired more. The routine of happy song, happy song, sad 
song, sad song, prayer time, offering, sermon, alter time, dismissal became stale. I 
wanted something to lift me out of this rut. In exchange for working harder or longer to 
please God, what I discovered instead was a simple twelve-word prayer called the Jesus 
Prayer that awakened my soul to the nearness of God. Each time I prayed the Jesus 
Prayer I was experiencing similar moments of God’s presence that I had encountered 
previously during times of Pentecostal worship. This prayer was prayed for centuries, yet 
did not seem formal or worn out. It was bringing renewal with each confession of Christ 
as Lord. This experiment with this spiritual practice became the beginning of a beautiful 
journey of spiritual formation. 
 
Introduction 
In the previous sections a foundation was established that will be built upon in 
this chapter. The introduction of this dissertation is set in my spiritual journey. The 
naiveté that surrounded my formation led me to a place of questioning and frustration 
with my Pentecostal heritage. My journey was forever changed because of three voices 
that became spiritual friends on my journey. Juxtaposed with my story were the public 
scandals from within my denomination and also in my local congregation. There is irony 
when a movement is marked by openness to the Spirit, but refuses to take an inclusive 
posture in matters of formation. Perhaps this is to blame for the lack of interior 
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development in the movement. A group that is centered on the pneumatology in Luke-
Acts has not embraced the inclusivity in Luke’s work. If the Spirit filled life is not a life 
of inclusion and embodiment one could argue that is Spirit-emptiness. The stories 
establish a context for this work. There is a need for a formation process that is both 
sensitive to the Pentecostal and also willing to build a bridge between Pentecostalism and 
other traditions.  
Drawing from the previous chapter, attention is now given to the similarities 
between the Eastern Orthodox and the Pentecostal Church and a case is going to be made 
for the Jesus Prayer to be used in Pentecostal formation. Pentecostalism is entering their 
second century of existence, and it is important to refine practice and philosophy in the 
area of prayer within our movement. In this chapter a new understanding of prayer within 
Pentecostalism is recommended. Because prayer is foundational to both the Eastern 
Orthodox and the Pentecostal it provides a connecting point for this discussion. The 
similarities between them will allow the Jesus Prayer to be offered as a formation practice 
for the Pentecostal.  
 
Pentecostal Orthodoxy  
 It is easy to see why people would not anticipate the Eastern Orthodox and 
Pentecostals as complementary Christian faiths. At first glance the one has a long and 
consistent history rich in symbolic ritual while the other seems to have crashed the party 
with an irreverent and boisterous style seemly in stark contrast to the Orthodox. The 
worship styles are extremely different. One is rooted in liturgical rhythms while the other 
sees spontaneity in the Spirit as being preferred over an organized structure. While there 
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are notable distinctions, it is important to note the points of commonality and intersection 
between the ancient and the new. The focus of this work will be on matters of agreement.  
Often the focus is on the distinctions and differences between faith traditions 
rather than the core theological principles saints hold in common. This is true of the two 
branches of Christianity in question. However surprising it might seem, theologically 
speaking, Eastern Orthodoxy and Pentecostalism have many areas in common. 
Rybarczyk writes,  
They share the following dogmatic assertions: both believe that Jesus Christ is 
God’s only means of salvation, and that he was born of the virgin Mary; both 
argue that the Christian canon is inspired of the Holy Spirit and is therefore the 
primary and authoritative source for a Christian epistemology; and both maintain 
a Nicene-Constantinopolitan Christology (that Jesus was fully human and fully 
divine) and Trinity (Three persons in one being).1  
 
Many of the critical theological topics the Orthodox and the Pentecostal hold the 
same positions. Neither tradition is concerned with theology as an abstract intellectual 
endeavor. The heart of being a Christian is to live for Christ and at the sometime to live 
in Christ as well.2 Framing this tension between the intellectual ascent and the 
experiential knowledge evident in both the Pentecostal and Eastern Orthodox believer, 
Rybarczyk exerts, 
At both the individual and communal levels, the important thing is one’s 
experience of God. Faith as intellectual assent to Christian truths is important, and 
disciplined duty in light of one’s commitment to Christ is necessary, but if one 
really wants to understand Orthodoxy or Pentecostalism one must feel and know 
God in one’s gut in the way that these do. It is that visceral existential knowledge 
which simultaneously brings alive the otherwise merely intellectual truths, and 
which makes the otherwise rigorous duty of discipline an inspired work of love.”3 
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A fear for the Pentecostals is that their denominational distinctives would be sacrificed, if 
not interpreted, aside from the larger tradition. This is a fear that is part of the challenge 
discussed in this dissertation. The distinctiveness of the Pentecostal lies in re-emphasis of 
the work of the Spirit in our midst; it is this author’s contention, however, that this 
emphasis need not be placed at the cost of a disjointed approach to Christianity. The 
Pentecostal believers are not the first Christians to experience the Spirit. As noted in 
previous sections, the Desert Fathers serve as an example of men and women who had 
encounters of visitation and indwelling of the Spirit. The validation of the Pentecostal is 
not found in a privatized approach that secludes him or her from the larger tradition. A 
preferred approach would be to view Christianity as a mosaic wherein each individual 
piece has its place and contributes to the whole. Another metaphor provided in Scripture 
is the Church as a body with many parts (1 Cor.12:12). Disunity of the parts results in 
disablement. It is a detriment to the Body of Christ if Pentecostals or any other part of 
Christian tradition separates from the body. The mainstream of Christian tradition is not 
what the Pentecostals should fear for damaging their distinctives, rather the fray where 
fringe cults exist.4 
Another similarity between the Eastern Orthodox and the Pentecostal is seen in 
their dedication to prayer. Both see prayer as a valuable and necessary part of the 
Christian life. Prayer serves as the undercurrent of both streams. The Pentecostal tradition 
places a premium on prayer and it should not come as a surprise to find an ally in 
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Orthodoxy in this area.5 The practice of prayer for the Pentecostal is not only a place to 
encounter the risen Christ, but as a place to commune. Similarly, Eastern Orthodox 
Christians engage in the presence of Christ through the Jesus Prayer. The Christocentric 
nature of both traditions, give special credence to the similarity of their hearts’ focus in 
prayer. This place of connection will be examined later in this chapter.6 
 It is important to identify further places of connection between the Eastern 
Orthodox Church and the Pentecostal churches given they are two traditions within 
Christianity that have mystical expressions and together comprise approximately 600 
million of the approximate 2 billion worldwide Christians.7 Both traditions are marked by 
an experiential approach to their worship gatherings, and both are pneumacentric 
regarding their theology. Another place of connection is the way that both are represented 
to the other streams of Christianity as exclusivist.  
Unlike the Eastern Orthodox who embraces his/her identification with mysticism, 
North American Pentecostals are hesitant to embrace a mystical identity in the past or the 
present. A difference between the Pentecostals and the old tradition of mystics is seen in 
the receptivity of the Pentecostal, demonstrated predominately through glossolalia, while 
the other embodies a broader pallet of responses including silence and ecstatic praise.8 
Concerning the contextualization of glossolalia within the mystical tradition, Chan writes, 
“By locating glossolalia in the larger context of the mystical tradition, it makes perfectly 
good sense to say that glossolalia is the initial evidence or concomitant of Spirit-baptism, 
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in much the same way as silence or some other glossolalia-like response signifies the 
soul’s surrender to God in passive prayer.”9 The practices that are characteristic of 
Pentecostal spirituality are mystical despite their desire to reject such a notion. For 
example, their gatherings and personal practices include speaking or singing in an 
unknown tongue, falling backwards under the power of the Spirit in a trance-like state, 
and kneeling or standing for extended periods of time in prayer. Their praying in tongues 
is believed to have mysterious effects in the supernatural realm and in the physical world 
as well.10 All of these experiences are not new to the Pentecostal movement, but rather 
have a connection to the mystical tradition of the ancient Church. 
The majority of the mystics throughout history would have embraced the 
Pentecostal description of tongues supportively and would have seen glossolalia in the 
same light as they viewed their other experiences. Rybarczyk adds, “In fact, it is clear 
that both groups have flourished because of—and not in spite of—their mystical 
character.”11 Both of the groups are characterized as mystical yet these two groups have 
entered into very little dialogue or awareness of each other. If there is any familiarity with 
the Eastern Orthodox Church for Pentecostals, it is the view of it being a close relative of 
the Roman Catholic Church and as being too immersed in antiquity and liturgy to have 
any use in the modern world.12 
Another place the two traditions connect is their emphasis on pneumatology. 
Rybarczyk expounds on this, “Both perceive themselves as the great defenders of 
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pneumatology. The Pentecostals, in light of their own experiential spirituality, believe 
that they are re-introducing and re-familiarizing the universal church to the Holy Spirit. 
The Orthodox, conversely, believe that they are the true pnematologists.”13 They both 
believe they are preserving and protecting the Spirit in culture. The worldviews of both 
traditions are shaped by their theological positions, and those postures are seen as they 
influence the world around them. Both groups see their spirituality as experienced 
internally, but also with the ability and purpose to transform the world around them. 
In addition to the influence of their theology on their action in the world, the 
worship experiences in both the Eastern Orthodox and the Pentecostal Church can 
provide a spectator with sensory overload. The combination of chants, music, liturgy and 
the use of incense can prove overwhelming for the spectator who is not familiar with the 
worship experience of the Eastern Orthodox. The same is true for those attending a 
Pentecostal worship gathering. The worship service is characterized by energetic music 
that at times is filled with outbursts of praise, dancing, and shouting, and music that is 
emotive and reflective. The combination of private and public prayer may include 
glossolailic utterances and can make the liturgy of the Pentecostal service seem chaotic. 
At the same time, each faith is very protective of their liturgy. The Eastern Orthodox is 
not inclined to adjust the liturgy based on modern progress—the liturgy transcends time. 
The Pentecostals liturgy ebbs and flows around the core theme of interaction with the 
Spirit, but is open to embrace the luxuries of modernity to enhance the gathering.  
Ecumenical dialogue between Pentecostals and Eastern Orthodoxy is in its early 
stages, but the dialogue between the practitioners has yet to begin. The Eastern Orthodox 
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are willing to dialogue with other Christians and denominations, however the posture is 
top-down where the beauty of their own tradition is shared but with a refusal to see the 
other traditions as being able to provide anything to them. Pentecostals, too, are not 
innocent in their refusal to embrace and learn from the other traditions past or present. 
Steven Land notes that Pentecostalism “exists in continuity but differentiating 
discontinuity with other Christian spiritualties.”14 While they share in similar experiences 
with others, they are seen as decidedly not Pentecostal. These two traditions that seem to 
be opposite sides of the same coin are not as far apart as some might think. In addition to 
what has previously been examined, prayer is an area that can provide a place for 
dialogue and mutual appreciation for the other.  
Prayer in the Easter Orthodox and Pentecostal Churches have a similar purpose—
the language maybe different, but the outcome is similar. Both believe the connection 
with God takes place beyond the prayer. The prayer is not the end, but the means to an 
end—union with God. In Eastern Orthodoxy the word that is used for the outcome is 
theosis—union with God. The Pentecostal sees the result of his or her spirituality as 
sanctification. These two are not identical, but there are indisputable connections to one 
another. In this particular case, the connecting point can be understood with the theology 
of John Wesley.  
Wesley emphasized “total sanctification”, but transposed the word to mean 
Christian perfection or perfect love that was accomplished through the Holy Spirit’s work 
in the life of a Christian.15 The early Pentecostal movement adopted this and they 
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emphasized the work of the Spirit in the life of the Christian providing a third work of 
grace—the baptism with the Holy Spirit. Each of these traditions highlights a destination 
of spirituality unifying with God without the entanglements of sin. This is achieved in 
various ways and one that is common to both is prayer. The Jesus Prayer for the Eastern 
Orthodox serves as the vehicle for all of his or her spirituality to mature from. The 
Pentecostal practices of praying in tongues provide this same affect.  
This argument is further supported by the findings of an important study 
conducted in 1989 regarding the Holy Spirit. The group of Anglican Charismatics that 
were surveyed identified areas of union between tongues and the Jesus Prayer. They 
identified that speaking tongues was often a repetitive and formalized sound, which is 
also seen in the Jesus Prayer.16 
The repetitive nature of the Jesus Prayer has a corollary with the Pentecostal 
praying in tongues. Praying in tongues is a non-linguistic form of prayer and while the 
Jesus Prayer is a linguistic prayer, the end goal is beyond the words that are being said. 
The Jesus Prayer circumvents the limitations of linguistic communication. These two 
ways of praying are not about ideas or words—which can be cataphatic. The Jesus Prayer 
and tongues share a first derivative to silence.  
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Re-visioning a Pentecostal Worldview: Thinking in Tongues  
 A Pentecostal worldview has been historically narrow. It is this narrowness that 
leads to a closed-minded approach towards formation. While making a case for the use of 
the Jesus Prayer in Pentecostal formation, it is important that a definition of Pentecostal 
worldview is provided. James K.A. Smith’s definition is instrumental in framing such a 
worldview and will therefore be examined. Not only does Smith bring enlightenment, his 
Pentecostal worldview also provides a broader definition. In context of this broader 
definition, the role of discernment is explored and offered as a tool to be used in the 
selection of formation practices to implement. 
Smith offers, “I want to offer an interpretation of Pentecostal faith that involves 
not only speaking in tongues, but also—to stretch the metaphor—thinking in tongues.”17 
He goes on to add, “Pentecostalism offers not only a distinct way of worshiping, but also 
a distinct way of thinking; embedded in Pentecostal practice is not only a spirituality (in 
the narrow sense), but also something like a ‘worldview.’”18  
The Pentecostal worldview that Smith offers has five key elements. For this work 
the Pentecostal will be challenged to view these elements with the desired outcome to see 
how they can ignite a Pentecostal to understand and practice prayer in a richer way. This 
will require prayer to be viewed not only as verbal practice, but also as a lifestyle that 
responds to the world. It is one thing to be ecumenical in relationships, but to not allow 
the relationship to influence practice is a signal that Pentecostals have not fully embraced 
their brothers and sisters from other tribes. Smith offers:  
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• A Radical Openness to God  
• An Enchanted Theology of Creation and Culture  
• A Non-dualistic Affirmation of Embodiment and Materiality  
• An Affective, Narrative Epistemology 
• An Eschatological Orientation to Mission and Justice. 
The first part of Smith’s worldview is Radical Openness to God. At the heart of 
Pentecostal spirituality is the expectation for the unknown or unexpected to take place. 
Pentecostals are connected to a “move of the Spirit” in their midst. The liturgy of the 
Pentecostal worship service leaves margin for this to take place. Smith comments, “This 
translates into a dynamic ecclesiology in practice—where worship is shaped by a 
persistent openness to surprise and an expectation of the miraculous.”19 This begs the 
question: why, with a theology that is open to the dynamic move of the Spirit in our 
midst, is the Pentecostal community hesitant to embrace a broader spirituality that 
encompasses other streams of Christianity in praxis?  
The Pentecostal understanding of prayer should not be understood only within the 
history of the movement. The Pentecostals’ posture of being open to the surprising work 
of the Spirit is not true if this openness does not extend beyond the liturgical structure of 
their services. This openness to the Spirit provides a perfect opportunity for Pentecostals 
to embrace other formation practices that will allow them to remain true to their 
distinction, while also allowing them to see that the movement of the Spirit is not 
reserved to their tradition. Prayer begins with an open posture that the God of heaven is 
listening and desires to respond (Heb. 11:6). Pentecostals, therefore, cannot merely claim 
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to be open to the surprising work of the Spirit and then ignore the movement of the Spirit 
or be unwilling to embrace others disciplines that provide and enhance the dimension of 
Pentecostal spirituality. 
An Enchanted Theology of Creation and Culture is the second key element of 
Smith’s Pentecostal worldview. He writes; “Endemic to a Pentecostal worldview is the 
implicit affirmation of the dynamic, active presence of the Spirit not only in the church, 
but also in creation.”20 Historically, Pentecostals have not been at the forefront of the 
embracing culture or the preservation of creation. This worldview can seek to shift this 
belief in practice. Because the Spirit is present in creation and subsequently also in nature 
and culture,21 the implication is that the Spirit is not absent from the world, but engaged 
in it. The natural world is more than what meets the eye and the same can be said about 
culture. One can look at these two spheres and make the connection that the presence of 
God is omnipresent.  
A long walk in a park will not only harken the mind to the Creator, but will allow 
the individual to recognize the Spirit’s presence. The Spirit can also be seen in culture. 
For example, by attending a play or listening as a song is performed and the lyrics are 
charged with a spark, one is a reminded that through prayer, one can be aware of the 
motion of prayer in culture—a prayer model which is important for the Pentecostal to be 
relevant to the culture. This is not a relevance that allows culture to determine the 
narrative, but allows for new ways of communicating the narrative in culture. Prayer is a 
creative expression of the reality that Christ is among us. The Pentecostals’ affirmation 
that the Spirit is near and that it is fluid and not restrained by creation or culture is vital to 
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the willingness to see God in all areas of life.  
The third element of Smith’s renewed Pentecostal worldview is A Non-dualistic 
Affirmation of Embodiment and Materiality. He writes, “Deliverance and liberation, 
then, are not just ‘spiritual’; the gospel is not just a tonic for souls. Implicit in this 
affirmation of bodily healing is a broader affirmation, namely, a sense that the full Gospel 
values the whole person.”22 This stands in opposition to a dualism that has infiltrated the 
thinking of Pentecostals and distorted the view of the human body. Such dualism has 
created a fractured way of viewing sexuality and the arts.  
The affirmation of creation by God is lost when we see the created world separate 
from His approval. One of the ways that Pentecostals are able to express their affirming 
of creation in prayer is through the prayer for healing. Bodily healing is a sign of 
redemption. The prayer for healing places the body as part of what is liberated and 
redeemed via the Gospel. The resurrection provides a clear picture that Christ is 
victorious over the ultimate restraint of the body’s own mortality. 
 Pentecostal prayers should reflect this theology. The prayer of faith is one for the 
completion of all things. Prayer is not a personal endeavor that takes place in a separate 
room. Instead, it is for the fullness of salvation for the whole person and society. The 
petition may indeed be offered in private, but the echo reverberates through heaven and 
joins with the saints. The prayer, “Come Lord Jesus come,” is not an eschatological 
prayer, but a prayer for the presence and the fullness of God here and now.  
 The fourth element of Smith’s worldview is An Affective, Narrative 
Epistemology. Smith suggests, “Implicit in Pentecostal experiences is a unique 
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understanding of the nature of human persons—what we could call a philosophical 
anthropology.”23 He notes that evangelical theology is rationalistic while Pentecostals are 
postured with an “emphasis on the role of experience.”24 The narrative of the Pentecostal 
in community is a continuation of the biblical narrative: not simply to be understood, but 
to be a part. This is seen in the desire to join into the work of the past, present and future. 
This knowledge is not an information-based knowledge but a knowledge that is based in 
experience—a knowledge that is ripe with participation. Pentecostals are not merely a 
portion of the narrative—they are formed by it. This should be exhibited by the way 
Pentecostals view and engage in prayer. Prayers are an opportunity to connect with the 
meta-narrative of God’s ongoing love story with his creation. The story that is covering 
each individual’s story is brought into play when prayers are offered. The past, present 
and future are engaged during prayer. The Pentecostal should embrace the spiritual 
disciplines, which are understood to be transformative within the other traditions of 
Christianity. It is not consistent for the Pentecostal to embrace spiritual disciplines 
cognitively without embodying the practices as to be formed by them. Another important 
dynamic that this worldview provides for the Pentecostal is the ability to listen to the 
prayers that are offered from other traditions. These fixed prayers offer language that is 
rich and provides an element of instruction for the Pentecostal. Since the Pentecostal 
movement is still young, mentors in the faith should not be resisted, but welcomed. These 
mentors can function in both theological and practical dialogue.  
The fifth and final section of Smith’s worldview is An Eschatological Orientation 
to Mission and Justice. Spirit baptism is the cornerstone of Pentecostalism, but there is a 
                                                
 23 Ibid., 42. 
 
 24 Ibid. 
105 
 
rise in the number of scholars that are emphasizing eschatology as potentially more 
important than tongues. To these scholars Spirit Baptism’s purpose is seen as part of an 
overarching narrative that is oriented towards the coming kingdom.25 Peter Althouse 
writes, “The ability to speak in tongues was thought to empower the recipient to proclaim 
the ‘glorious fulfillment’ of Jesus’ imminent coming to establish his kingdom. At the 
same time, though, the eschatological message of early Pentecostals envisioned a world 
that was more equitable and just because it was a foretaste of the rule of Jesus Christ and 
anticipated the second coming.”26 The kingdom is not a land far, far away; it is breaking 
in like the dawn.  
Justice is a critical piece of Pentecostalism and the Kingdom as well. This has 
been a well-rehearsed portion of the Pentecostal narrative since Azusa Street. Cheryl 
Sanders remarks that racial harmony was a significant part of the outpouring of the Spirit, 
“Seymour saw the breaking of the color line as a much surer sign than tongue-speaking 
of God’s blessing and of the Spirit’s healing presence.”27  
Is the content of Pentecostal prayer one that reflects the desire for the Spirit to be 
present only for the benefit of the one offering prayers or is prayer seen as an opportunity 
to become an advocate for those that have no voice? Prayers have the potential to 
announce that the Kingdom has come, but the same voice must be lifted in issues such as 
equality and for the fair treatment of workers. Social action is a hallmark of what Donald 
Miller and Tetsunao Yamamori defines as a “Progressive Pentecostal.” In their work, 
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Global Pentecostalism: The New Face of Social Engagement, the term “progressive” is 
not speaking to a political affiliation, but is the development of community organizing 
and developmental programs. These progressive Pentecostals “want to be known by their 
love for others, rather than by their words.”28 The prayers of these Pentecostals are heard 
when a micro-finance loan is extended or a child receives education. There is no 
separation from the desire for the presence of the Kingdom to be manifest and their work 
in ushering that Kingdom into reality. 
This worldview provides the needed space for the Jesus Prayer to become part of 
spiritual formation for Pentecostals. Smith’s Radical Openness to God is an invitation for 
the surprising work of the Spirit to be in areas and places that were previously unnoticed 
or explored. This openness can be applied to the embrace of formation practices outside 
of the tradition.  
 
Discernment and Spiritual Formation 
 
In addition to the components of a Pentecostal worldview that Smith offered, 
there is an additional dimension that is important to examine for Pentecostal Spirituality. 
Discernment, the dependence upon the Spirit for direction and guidance, is critical in the 
life and spiritual formation of the Pentecostal, The ability to discern does not have to be 
left to chance or intuition, but can also have certain elements that are implored in the 
discernment process.  
Charles Connery defines spiritual discernment as a “distinguishable assortment of 
processes by which Christians attempt to perceive and understand God’s way in the light 
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of a particular set of circumstances.29 Discernment allows the Pentecostal to move 
through life with a trust that the Spirit is guiding and leading his or her into truth. 
Practically speaking, much of what one will encounter in life and vocation has to do with 
answering pivotal questions that relating to one’s identity and calling or purpose. The 
heart of the Christian is to answer the questions, “Who am I?” and, “What am I doing?” 
with a reliance upon the Spirit. Discernment is not mechanical, rather when seeking 
wisdom and guidance one discovers the presence of Christ in a moment or situation. 
Discernment is a critical part of a life of prayer. Discernment focuses on discovering 
God’s way in all things.  
Discernment seems to be the desired outcome that feels just beyond one’s grasp. 
It is possible to create a distance between Spirit Baptism and living in that experience. 
Discernment is not a tool reserved only for spiritual leaders; this is a way of life for all 
Christians depends on the Spirit to guide. At times Pentecostal spirituality can produce a 
co-dependency in ecclesial circles that creates a spiritual class system—those who 
discern and those who do not. Those in leadership can find validation in their being 
needed and the laity can begin to become dependent upon someone else to practice 
spirituality for them. In other words, formation is outsourced. This idea of outsourcing 
our spirituality has become all too frequent in Pentecostal circles. It is easier for someone 
to simply direct, rather than teach parishioners to discern the work of the Spirit. 
Discernment is a byproduct of a life of prayer.  
The Pentecostals’ desire for the activity of God must remain at the center of the 
spirituality, and discernment is a part of that process. Elizabeth Liebert writes, “The Latin 
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root of the verb ‘to discern’ means to discriminate. Thus, in the Christian spiritual 
tradition, discernment refers to the process of sifting out what has its origin in God, 
discriminating between that which expresses God’s call and anything that runs counter to 
it.”30 Discernment has a variety of definitions throughout the history of the Christian 
tradition and has held a variety of meanings in different seasons. It is seen as a gift, a 
desire and a process. 
In Paul’s letter to the Corinthian church, discernment is listed among the list of 
spiritual gifts.31 Looking at this gift through a Pentecostal hermeneutic one must be 
careful that he or she does not reduce this charism of discerning of the spirits into a 
“demonic monitor” that is focused only on demonic and/or divine activity. This gift is 
also present and perhaps more precisely offered as a litmus test for prophetic utterances.32 
Anthony Palma sees this type of test as the primary function of the gift, “The primary 
function of the gift of distinguishing spirits is related to the gift of prophecy. While the 
gift is revelatory in nature, it is not listed with the word of wisdom and word of 
knowledge, but rather after the gift of prophesy.”33 Seeing both as probable functions, the 
Pentecostal must be careful that the gift is not reduced to anything that is not for 
discovering the activity of God. The more we are aware and engage in the activity of God 
the more that we are alerted of its nearness or distance. Discernment when viewed as a 
tool to distinguish the activity of God postures the Pentecostal to engage all of life with 
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sensitivity to explore and discover where God’s activity resides. This is helpful in 
worldview and also in examining formation practices from traditions beyond 
Pentecostalism.  
The process of discernment allows us to enter into a partnership with God. When 
we seek to follow the direction of God we are venturing into a mystery that is for our 
good and the good of the world.34 In Acts 15 the early church is wrestling with the recent 
addition of Gentiles into their worshiping communities and the need for clarity as to 
which regulations the Gentiles would observe. The council convenes and is struggling 
with material that will forever change the landscape of Christianity. Some demand 
circumcision, claiming that the new converts are to be “fully” committed. Others are 
willing to allow them to accept the practices and leave some of the rituals behind. 
This is indeed a moment to have clarity. Any decision with these sorts of 
ramifications needs to have discernment. The decision of the council was that “it seemed 
good to the Holy Spirit and to us” (Acts 15:28). Discernment is a partnership with the 
Spirit. This passage points to the reality that discernment is less arithmetic and more 
artisan. The decision is rendered and the best decision that they come up with is “it 
seems.”  
There is a lot riding on this decision, yet there is confidence in the process of 
hearing the voice of the Spirit among the voices of the council. The rhythm of 
discernment is one that is open to the voices all around, the voice of the community that 
is charged with the Spirit. The voice of the Spirit is often heard in the dialects of the 
community in which believers live. In order to hear it, the echo of the Spirit resounding in 
                                                
 34 Elizabeth Liebert, The Way of Discernment: Spiritual Practices for Decision Making 
(Louisville, KY: Westminster John Knox Press, 2008), 10. 
 
110 
 
all areas of creation must first be recognized. Discernment is most powerful and true to 
its origin when the Spirit has freedom to whisper and when our lives are postured to hear 
the Voice as well as remain present to our situation.  
A Pentecostal worldview that embodies discernment is open to the involvement of 
the Spirit in all of life. Stephen Parker wrote concerning the role of divine guidance in 
Pentecostal spirituality, “At the heart of Pentecostal practice is an experience of the 
Spirit’s immediate presence, an experience that often involves claims to direct guidance 
from the Spirit for decisions and actions by Pentecostal believers.”35 Historically, 
Pentecostals are oriented towards experience rather than theology. This tension has 
produced dissidence in congregations and in personal formation. The response by 
Pentecostal scholars to this criticism regarding the role of experience in discernment has 
been to suggest that the Pentecostal attempts to reverse the pattern of moving from 
experience to reflection. Pentecostals have sought to establish legitimacy of their belief 
and experience by starting their theological reflection with tradition, which for the 
Pentecostal is particularly Scripture and working forward to their experiences.36  
Foundational to the Pentecostal experience is an understanding that God is not 
bound by reason or intellect. In Parker’s words, “a recognition that the human knowing is 
not bounded by reason alone.” He continues, “That God breaks into human knowing 
apart from rationality is a deeply held belief in Pentecostalism. The Pentecostal reliance 
on things ‘feeling right’ points to a conviction that true decision making involves more 
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than rational reflection alone.”37 If Pentecostal theology is rooted in experiences, then one 
produces a context where emotions dominate. Discernment is reduced from a guidance of 
the Spirit for empowered living into a reaction to the experiences around us.38 The 
Pentecostal should listen to the Spirit, but this listening is not the same type of listening 
that one does in a conversation with one another. If one attempts to discern with those 
means, he or she employs natural means to engage a supernatural phenomenon—
discernment. This voice within is still, small and often just below the roar of our 
emotions and culture. This voice of the Spirit emerges from one who has a life that is 
engaged in prayer, and who possess an inner silence that enables this voice to be 
discerned, not simply heard.  
When discernment is discussed, it is typically directed toward personal spiritual 
formation. In such instances the individual sees discernment as a tool for personal 
guidance.39 The challenge for Pentecostal spirituality is to keep the mystical endeavor of 
discernment from being reduced to a function for making decisions. One wants to simply 
make the right choice when faced with a given set of options. Individuals are more 
concerned with the will of God in situational instances. Simon Chan reminds his readers 
that discernment is ultimately a communal undertaking, not based on some private 
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revelation that gives one access to privileged information about oneself. The church is the 
locus of all discernment because God’s will is truly revealed there.40   
There is a need for a communal approach to spiritual direction in the Pentecostal 
tradition, to move from the individual to a communal hearing and engaging with the 
leading of the Spirit. If this becomes a posture that Pentecostals embrace, then it seems 
reasonable that the practice would overlap into areas of formation practices. Three 
dynamics offered by Alice Fryling define the posture of good listeners: a contemplative 
attitude, an open spirit and a humble perspective.”41 Those that practice the Jesus Prayer 
embody these same postures. Those attributes that Fryling describes are much like 
descriptions of the Desert Fathers and Mothers. There is connection between the 
Pentecostal and the mystics of the desert; Pentecostals serve as today’s mystics who live  
life devoted to the surprising work of the spirit in the routine of life.    
 
Pentecostal Mysticism 
 The challenge for the Pentecostal is not to merely speak in tongues, or as Smith 
challenges, to think in tongues, but to find a way to live in tongues. This life is not one 
that is filled with useless jargon, but one that is working in connection with the triune 
God in the midst of His people. Prayer can become a way to announce the Kingdom is 
near, and a way to affirm one’s need for liberation both in the inner and outer life. For the 
Pentecostal, living in tongues is a way to allow prayers to become more than just words 
formed in the mind, but for prayer to find a way to descend into the heart. This life of 
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prayer is fully engaged in the world around, while also announcing that the physical 
world is not the end of reality. The Spirit filled life offers prayers that are for justice and 
reconciliation while working to that end. The prayer of the Pentecostal flows from the 
apophatic into the cataphatic and then returns, and even in the midst of the activity the 
soul is at rest.  
 Pentecostal spirituality is in a pivotal stage in the history of Pentecostalism. 
Beginning its second century in existence, the theological landscape is more promising 
than ever. Scholarship is on the rise and is making its way into other branches of 
Christianity. Dialogue that is taking place in the academic circles is important, but in 
order to have lasting results, the implementation must take place in the local levels. 
Smith’s framework is important because it provides handles for the Pentecostal to grasp. 
This worldview becomes powerful when it is not only an intellectual function but also 
shapes the spirituality of the movement.  
 Spiritual formation in the Pentecostal movement has been limited to worship 
gatherings and private devotions. A latent result is that the rich heritages of spiritual 
disciplines have been forsaken. The aim of this dissertation is to offer the Jesus Prayer as 
a formation practice for the Pentecostal. The embrace of this discipline is not an 
abandonment of praying in the Spirit; rather it offers an additional practice that enhances 
communion and intimacy with God. The initial evidence doctrine is understood as a sign 
of the baptism of the Holy Spirit with the evidence of speaking in tongues. This 
experience is an entrance into a new dimension of prayer. What has occurred in the 
Pentecostal community is a failure to move beyond this “entrance.” Chan writes, “If 
Prayer is the ultimate basis on which all ascetical practices are built then Pentecostal 
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spirituality, distinguished by glossolailic prayer, ought to be characterized by as robust an 
asceticism as that practiced by the desert fathers.”42 Chan is correct in calling the 
Pentecostal to a life that is established in practices beyond his or her own borders. Chan 
continues his support of the metaphor provided in The Interior Castle as bridge between 
the mystical prayer life of the desert fathers and the Pentecostal: 
If tongues are also ascetical prayer, they belong to the whole of the life of faith 
and not just to some initial experience of spiritual ecstasy. Prayer, as St. Teresa of 
Avila has taught in the Interior Castle, undergirds the whole of the Christian life, 
from start to finish. Baptism in the Holy Spirit, therefore, is initiation into a life-
long and ongoing life of prayer where tongues are freely spoken as part of the 
total life of prayer.43 
 
This total life of prayer is equal to the admonishment of the Apostle Paul to pray without 
ceasing, it is the same invitation that sent the young wounded pilgrim on a quest; and it is 
what summons the Pentecostal today to embrace a broader understanding of prayer—one 
that includes the practice of the Jesus Prayer.  
Though Pentecostals are marked by a distinctive that is linked to prayer, they do 
not embrace all types of prayer within Christianity. The Jesus Prayer provides an 
opportunity for the Pentecostal to embrace both sides of the spectrum: the silent reflective 
prayer found in the Prayer of the Heart, as well the vocal prayer in tongues. A prayer life 
that is dependent upon one method without the other is in danger of that method 
becoming a function rather than an experience of grace. This grace is to be experienced in 
stages; not stages of linear growth or hierarchy, but rather similar to the imagery Teresa 
of Avila offers with the picture of a mansion of many rooms that allows for travel 
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between the them. It is the contention of this paper that the practice of tongues for the 
Pentecostal has become a lock on the door—a mindset or belief—inhibiting one from 
venturing into the other areas of the mansion.  
Formation in the life of the believer becomes predictable: conversion, discipleship 
(one-on-one or in a class) where the techniques of a devotional life are taught. Those 
steps are intended to keep a believer on the path until the Pearly Gates are reached, 
reducing the salvation and formation experience into a dismal existence that feels more 
like purgatory than intimacy. Instead, The Jesus Prayer offers another way to experience 
the presence of the Spirit in prayer while also providing a cadence to live to. Culturally 
American Christians have turned into what Chan calls a “weak version of pop-
psychology.”44 The focus is shifted off of biblical formation and places focus on a healthy 
self-image. Westerners are able to accept Maslow and his Hierarchy of Needs but cannot 
embrace the heritage that we have in the mystics and the Desert Fathers and Mothers.  
A renovation of Pentecostal prayer is needed so that the beauty of tongues and the 
formative experience that it provides can be embraced in the context of spiritual intimacy, 
while also seeing the power of a prayer that is rooted in both scripture and history. The 
Jesus Prayer is a viable tool for the Pentecostal to use in formation because it connects 
the Pentecostal with other members of the mystical family of Christianity. The Prayer is 
biblical, confessional, invocative, mercy seeking and self-denying. This simple prayer has 
the ability to transform the life of the Pentecostal with its call to return to the mystical 
roots of Christianity while remaining differentiated and true to one’s Pentecostal heritage.  
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CHAPTER 6 
CONCLUSION 
 
Trips to Cannon Beach, Oregon have become a pilgrimage for me. A program in higher 
education became 40 days of life-changing encounters with God and some fellow 
sojourners. The landscape is magnificent beyond what words or image can capture. 
Hearing the waves breaking in the distance, and the mountains opposite of the waters’ 
edge provided a wonderful retreat where education and renewal collided. Classmates 
became friends and evenings were not mere times to retreat alone, but to gather together. 
One of our journeys to Cannon Beach took place over Ash Wednesday. As a Pentecostal I 
had never been involved in an Ash Wednesday service, but Cannon Beach was a place 
where denominational lines were blurred and the embrace of one another’s traditions 
took place. Our appointed spiritual director while there led us in a service and 
administered ashes to use from a local church. His words reminded us of our mortality, 
and brought us to a place of reflection and prayer. As we prayed for each other, and as I 
sat with ashes on my forehead, the thought came to me, “I will journey with these people 
forever, both here and beyond.”     
 
The Logic of the Argument 
The opening narrative provides a window into my experience growing up in the 
Pentecostal movement, and the challenges that our denomination faced with larger than 
life personalities, and how that seeped into my home church when I was young. The 
church I was a part of recovered and has enjoyed stability from a twenty-five year tenure 
from the pastor who immediately followed the scandal. The experiential nature of 
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Pentecostalism is dependent upon a process of spiritual formation in the life of the 
believer. It is essential for the Pentecostal to establish in practice that which will allow 
him or her to mature.  
In spite of the experiential understanding of prayer, Pentecostals have a narrow 
view of ancient spiritual formation practices. Therefore, it is the claim of this dissertation 
that practicing the Jesus Prayer provides a formation tool for Pentecostals and 
accompanies glossolalia as “prayer that goes beyond language,” and provides intimacy 
with God.  
The biblical roots for the Jesus Prayer are found in Luke’s gospel. Another 
important theme in the gospel is inclusivity. The tension between the exclusivity of our 
human nature and the inclusivity of the kingdom is seen in the parable of The Tax 
Collector and the Pharisee. The parable shows the power of mercy to move beyond status 
or individual achievement and make the tax collector right. This theme of inclusivity is 
not found only in the parable of The Tax Collector and the Pharisee but is also seen in 
other parables and prayers offered in Luke’s gospel. The good news is declared—the 
kingdom is inclusive. This reading of Luke’s gospel allows for a greater appreciation for 
what takes place in the parable and what that means for the Jesus Prayer. The mercy that 
is sought is asking for a holistic reform. The tax collector is in need of more than an 
external pardon, but for the soul as well. A prayer that is offered to God in humility is 
responded to with mercy. This offers a biblical foundation for the Jesus Prayer—posture 
of the heart is greater than position in society. The Jesus Prayer’s biblical roots are 
important for the Pentecostal that seeks to embrace a formation practice that has a 
scriptural foundation.   
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The history of the Jesus Prayer is one that emerged from the Desert Fathers and 
Mothers and has become a key part of the spirituality of the Easter Orthodox church. Key 
people behind the prayer are examined in order to survey the emergence of the prayer 
from the desert in the form that is has taken. The first figure surveyed was Evagrius of 
Pontus, who remains a key figure in the spirituality behind the prayer, and who is also 
one of the more anonymous spiritual figures. He is known for his intellectual ascent to 
God and the influence that his life had on the spiritual figures that followed. The 
engagement of the mind in spirituality became the area that he was later critiqued for. 
John Cassian built upon the influence of Evagrian spirituality and established the 
monastic life as entry into the Kingdom of God. Where Evagrian spirituality saw the 
intellectual ascent as the highest end, Cassian embraced an intellectual ascent only as a 
means to move into a deeper awareness of God in the soul. The Scriptures for Cassian 
were the beginning of the mystical. His affection for Scripture and the use of psalmody 
provided a foundation for monologistos—one-word repetitive breath prayers. This model 
of prayer was embraced and built upon by John Climascus who was potentially the first 
of the spiritual writers to pray the Jesus Prayer. According to his work, the Jesus Prayer is 
implicit. The final figure that was examined was Gregory Palamas, known for his time 
spent in solitude practicing the Jesus Prayer. Palamas emerge from his cell sparingly to 
partake in the Eucharist and spiritual conversation with the other monks. Palamas is 
considered to be a master in the area of hesychasm.   
The Jesus Prayer is one of the central prayers of the hesychast and the primary 
tool for experiencing an interior silence. The Jesus Prayer is the classic prayer of the 
hesychast. The repetition of the words allows the individual to experience the inner 
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stillness, which is where union of God is achieved. This stillness transcends their time in 
prayer and reaches every area of the hesychast’s life. The Jesus Prayer is one of the 
central prayers of the Eastern Christian traditions. The Philokalia warns that it would be a 
mistake to underestimate the transformational power of the Jesus Prayer due to is brevity. 
An example of this is found in The Way of the Pilgrim, a Nineteenth century anonymous 
text that introduced the Jesus Prayer to a broader context. This story catalogues both the 
interior and exterior journey of a disabled pilgrim that is seeking the keys to unlock the 
mystery of unceasing prayer. 
The practice of the Jesus Prayer begins with “Lord Jesus Christ, Son of God, have 
mercy on me, a sinner.” With each repetition focus is placed on the words and allows the 
words to ascend from the heart and not merely from the lips.1 There are three levels or 
degrees of the Jesus Prayer that can be achieved by the practitioner. It begins as an oral 
prayer, then moves to a prayer of the intellect and the finally descends into the heart. It 
begins with words but ends as a prayer of loving attention upon God.  
This contemplative life is open for all who desire to enter it. This is significant as 
this study moves forward with the practice of the Jesus Prayer. The prayer is birthed out 
of a contemplative posture and becomes more than a moment of prayer, rather a life 
immersed by the prayer. A life of contemplation is the entry to a life of unceasing prayer. 
It is not only the monk who lives a monastic life capable of achieving unceasing prayer, 
but also the Christian who desires communion with God as he or she goes about normal 
life—it is available to all.  
This work offers the Jesus Prayer as a means of formation for Pentecostals. The 
intent to place the prayer historically as a practice that emerged from the desert fathers, 
                                                
 1 Jones, The Sacred Way, 65. 
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allows the prayer to be understood in the context of the Eastern Orthodox tradition as 
well as provide the opportunity to see the prayer as a fresh perspective for spiritual 
formation for Pentecostals.  
 The theology of Pentecostal prayer was then surveyed to create a foundation by 
first establishing an understanding of prayer in a general context. Pentecostalism, which 
is still in its early stages, is entering an important time historically with scholarship and 
influence beyond the movement on the rise. The movement began at the beginning and 
into the early twentieth century, with revivals that sprung up worldwide, most notably at 
the Azusa Street Mission in 1906. This outpouring of the Spirit forever changed the 
landscape of the church.  
 Though still in its early years of theology, Pentecostalism is one of the most 
important religious and sociological occurrences of the twentieth century. Pentecostal 
prayer is identified with Spirit Baptism and glossolalia, and while these are important to 
Pentecostalism, prayer can be understood in broader terms. Harvey Cox offers primal 
spirituality as a framework for the Pentecostal to embody in the area of speech, piety and 
hope. At the heart of Pentecostal prayer is the deep-seated belief that God is near. Prayer 
is not to a God that is distant, but is offered to a God that is among us. This God is so 
near that the Spirit groans from within us. The challenge for the Pentecostal is to believe 
and to move beyond tongues speech and into a fuller life of prayer that embraces an 
understanding of prayer and formation practices beyond Pentecostalism.  
The fifth chapter is built upon the similarities between the Eastern Orthodox 
tradition and Pentecostalism. Both traditions are experiential in nature with unique 
worship gatherings that are distinct from other traditions. They both place emphasis on 
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pneumatology and the work of the Spirit in the inner life, as well as the Spirit being able 
to affect the world around them. Eastern Orthodoxy and Pentecostalism can both be 
classified as mystical. This reality has been embraced by the Eastern Orthodox, but still 
remains a point of tension for the Pentecostal. This study points out that the elements 
seen in Pentecostal spirituality represent a connection to the Christian mystics, namely 
the repetitive nature of the Jesus Prayer has a corollary with the Pentecostal praying in 
tongues; both types of prayer seek to move beyond the words (linguistic or non-
linguistic) that are prayed.  
The Jesus Prayer provides a fresh perspective for spiritual formation for the 
Pentecostal. Another important part of the formation process is a refining of a Pentecostal 
worldview. James K.A. Smith provides a framework that was viewed through the lens of 
expanding the Pentecostal worldview—seen as encompassing the life of the Pentecostal, 
including prayer. Spiritual discernment was offered as an important piece for the 
Pentecostal in their worldview.  
 
Implications for Further Research 
 After examining the Jesus Prayer and its ability to provide a fresh perspective for 
spiritual formation in the life of the Pentecostal, the question remains, what additional 
practices should be surveyed to determine their ability to be used as a spiritual formation 
tools for the Pentecostal? Proposal for further research in this area begins with the 
following practices to further develop the prayer life of the Pentecostal: Centering Prayer, 
Lectio Divina, The Daily Office and the Ignatian Examen. 
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Centering Prayer 
As noted earlier in this work, Cassian spirituality emphasized the use of a 
monologistos—a prayer that consists of a single phrase or word. Centering Prayer 
emerges from this founding principal of monologistos. The Cloud of Unknowing provides 
instruction for the practice of Centering Prayer. The first discipline is to be present to the 
faith and love of God that resides in the inner part of one’s life. Second, one can take a 
word and begin to repeat that word, allowing it to be filled with faith and love of God. 
Finally, whenever one’s mind becomes aware of anything, he or she can allow the word 
to bring the heart’s gaze upon God.2 For the Pentecostal this seems to be a natural 
evolution from the Jesus Prayer. One might begin practicing this prayer using the key 
word from the Jesus Prayer—mercy. Prayer in the Pentecostal tradition has taken a form 
of being very vocal and demonstrative. Therefore, the challenge will be to see the union 
with the Spirit that the Pentecostal desires in the more apophatic prayers that emerge 
from the desert. 
Prayers in Pentecostal spirituality have a history of spontaneity in their prayer. 
One the one hand praying this way provides a freedom and energy to the life of the 
Pentecostal but on the other hand what is sacrificed—as has been stated earlier regarding 
the Jesus Prayer—is a connection to the universal Church. While the free-flowing prayer 
is part of Pentecostal spirituality that should not be abandoned, the practice of the daily 
office or fixed prayer is an opportunity to “pray with the Church.”3 This praying with 
provides a refreshing retreat with virtual community in the midst of the stress.  
                                                
 2 Jeffrey D. Lee, Opening the Prayer Book (Cambridge, MA: Cowley Publications, 1999), 7. 
 
 3 McKnight, Scot. Praying with the Church: Following Jesus Daily, Hourly, Today. Brewster, 
MA: Paraclete Press, 2006. Scot uses the phrase “praying with the church” to describe experience of 
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Lectio Divina 
Lectio Divina is first discipline that I recommend for further examination. Lectio 
Divina—Latin for sacred reading—is a method of reading scripture that provides space 
for the spirit to provide illumination as one reads. Reading for information is not the end 
goal of Lectio Divina rather allowing the scriptures to form the heart and mind as one 
reads. This formation practice emerged before the sixth century and is a critical element 
of Benedictine Spirituality. In that period, the monastery focused on education and 
spirituality where monks, as well as the laity, were taught with this way of prayer.4 A 
prayerful reading of the text is familiar to Pentecostal spirituality and provides a posture 
to explore this practice. Pentecostal spirituality leaves a place for the surprising work of 
the Spirit—this includes opportunity for special or personal revelation. John Stott uses 
illumination as a synonym for personal revelation.5 This provides a bridge for the 
Pentecostal who has a history of allowing space for the Spirit to enter conversations and 
other experiences through “words of knowledge.” This prayerful reading of Scripture 
provides the Spirit who breathed out—inspired—the text in its original writing to be 
present and active in the illumination of the text, to breathe afresh into the soul of the 
reader. 
 
  
                                                                                                                                            
praying fixed prayers throughout the day along with millions of Christians world-wide and the communal 
experience that provides.  
 
 4 Thelma Hall, Too Deep for Words: Rediscovering Lectio Divina (New York: Paulist Press, 
1988), 5. 
 
 5 John R. W. Stott, Evangelical Truth: A Personal Plea for Unity, Integrity, and Faithfulness 
(Downers Grove, IL: InterVarsity Press, 1999), 44-45. 
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Ignatian Spirituality 
One of the hallmarks of Pentecostal Spirituality is the declaration that God is near. 
The daily routines of life are infused with the Divine Presence. Ignatian Spirituality is a 
natural place for the Pentecostals to explore. The Ignatian Examen is a prayerful way to 
review one’s activity of a 30-day period to uncover the consolations and desolations from 
each day and week. During the time of the Examen a director is present who serves the 
practitioner as a spiritual advisor and guides him or her through the uncovering of the 
work of God in one’s life. The Spiritual Exercises written by Ignatius of Loyola is one of 
the most beloved works in Christian spirituality and would serve as a seminal resource 
for the practice of Ignatian Examen.6 This practice offers the opportunity for Pentecostals 
to become aware of the activity of God in their lives in a more structured way. 
Discovering the activity of God is not a new phenomenon for Pentecostals, but the form 
and structure may provide a more consistent engagement.  
 
Practical applications of the Jesus Prayer in Pentecostal Spiritual Formation 
 An important element of this research is to discover ways to implement the 
findings into a practical application that allows the research to come to life and extend 
beyond the reading of this work. Two proposed uses for this material are to design a 
course for College of Christian Ministries and Religion at Southeastern University and to 
host a series of conferences at Southeastern University that focuses on the connection 
between ancient spiritual practices and Pentecostal spirituality.  
                                                
 6 Ignatius, and Elder Mullan. The Spiritual Exercises of St. Ignatius of Loyola, New York: P.J. 
Kennedy & Sons, Printers, 1914. This work will provide both a historical overview of Ignatian Spirituality 
as well as instruction for practicing the Examen.  
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The course titled The Jesus Prayer and Pentecostal Spirituality will explore the 
history of both the Jesus Prayer and Pentecostalism in order to examine the connection 
that this ancient prayer practice has to Pentecostal spirituality. The course will look at key 
historical figures from both the Pentecostal movement and the Desert Fathers and 
Mothers in order to provide a connection. This is important for the implementation of this 
research and placement into the hands of future leaders in the Pentecostal movement so 
they might begin seeing their denomination as not a fragmented segment from Christian 
history, but as a continuation of the activity of the Spirit throughout the ages.  
In addition to the proposed course, a conference titled An Ancient Pentecost—
Discovering Pentecostal Roots beyond Azusa Street will be held on the campus of 
Southeastern University as a series of one-day events that will introduce spiritual 
practices, which assimilate well into Pentecostal spirituality for local pastors. Research 
from this dissertation will serve as framework for the content of the first conference. The 
conferences will accomplish two things. First it will give local Pentecostal pastors in 
central Florida the opportunity to explore practical spiritual disciplines so that they can 
integrate these practices into their personal spiritual formation, as well as offering this as 
a congregational means of formation. Second, it will create an awareness of the 
connection between Pentecostals and the historical roots of the Christian tradition. 
 I am filled with hope and expectancy at the future of the Pentecostal Movement in 
the area of spiritual formation. The appendices serve as the initial practical application for 
this dissertation, but the thought of the Jesus Prayer becoming part of the daily lives of 
Pentecostal communities excites me even more. This simple prayer has the potential to 
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not only connect them to God in continual prayer, but to become more connected with the 
broader Christian tradition.  
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APPENDIX A 
 
College of Christian Ministries & Religion 
The Jesus Prayer and Pentecostal Spirituality  
Official Syllabus 
 
 
Course Description 
 
The course is designed to provide an overview of the history of the Jesus Prayer and how 
the practice of the Jesus Prayer provides a fresh perspective on spiritual formation for the 
Pentecostal. The course will examine the biblical foundations for the Jesus Prayer as well 
as a survey of Pentecostal Spirituality in order to determine the implications of the 
practice of the Jesus Prayer for Pentecostals.   
 
Prerequisite: none       Credit Hours: 1 
 
Intended Learning Outcomes 
 
Students who successfully complete this course will: 
 
1. Demonstrate an understanding of the history of the Jesus Prayer and the 
spirituality of the Desert Fathers and Mothers and the Eastern Orthodox Church. 
 
2. Demonstrate a Biblical understanding of the Jesus Prayer and Pentecostal prayer.   
 
3. Demonstrate an understanding of Pentecostal Spirituality—Orthodoxy (thinking), 
Orthopathy (feeling) and Orthopraxy (doing)—and the connection/distinction 
between the Eastern Orthodox Church and Pentecostalism.  
   
4. Demonstrate a holistic view of spiritual formation that remains faithful to 
Pentecostal heritage while embracing practices from other Christian traditions. 
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